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A NOTE ON TRANSLITERATION AND DATES 


The system of transliteration to which I adhere throughout this book is a modified 
form of IJMES. As per the style guidelines of the series, overdots and underdots 
are not used. Macrons are employed to indicate long vowels in the transliteration 
of quotations from poetry, artistic prose and the Qur’an. In all other instances, 
including in the transliteration of personal names, ranks (e.g. sultan, amir), book 
titles, place names and geographical terms, technical terms, poetic forms, poetic 
metres, numbers and months of the year, no diacritical marks are used at all. 

Dates are provided in the hijri calendar and Common Era notation in the 
format AH/CE. The seventeenth century of the Common Era largely coincides 
with the eleventh century of the Hijra. 


A NOTE ON GEOGRAPHICAL TERMINOLOGY 


The names Arabia, ‘Tram and ‘India are applied in the title of this book as shorthand 
terms to describe the regions of the western, northern and eastern littoral of the 
Arabian Sea. It is important to emphasize that these three broad zones should not 
be considered monolithic or discrete political dispensations, that borders shifted 
considerably during the seventeenth century, and that changing political control 
affected the circulation of poets. In the Arabian Peninsula, the north remained 
under Ottoman suzerainty;' the cities of Mecca and Medina and the surrounding 
region of the Hijaz were controlled by the sharifs of Mecca;? after the expulsion 
of the Ottomans in 1044-5/1635, upland Yemen was united under the Qasimi 
Imamate;? Hadramawt recognized Qasimi suzerainty, but was ruled by the Kathiri 
sultans;* the Portuguese had control of Muscat until 1060/1650, when the Imam 
Sultan b. Sayf of the Ya‘ariba re-established Omani authority.° 

Iran was ruled by the Safavid dynasty, who, during the reign of Shah ‘Abbas I 
(r. 995/1587-1038/1629), exerted political authority over an area extending from 
Diyarbakir and Baghdad in the west to Qandahar in the east, and from Yerevan 
in the north to Bahrain in the south.° However, conflict with the Ottomans, the 
Toqay-Timurid Khanate of Central Asia, the Mughals and the Portuguese meant 
that the boundaries of the Safavid state changed. Qandahar passed from Mughal 
to Safavid hands, with the Safavids taking the city in 1058/1649.’ Baghdad was 
lost to the Ottomans in 1047/1638.8 Bahrain was captured from the Portuguese 
in 1011/1602.° Although the suzerainty of the Safavids extended far beyond 
the borders of the modern nation of Iran, many areas of their state were semi- 
independent. The region of ‘“Arabistan, for example, which covered a similar 
territory to the modern-day province of Khuzistan, was ruled by a local dynasty, 
the Musha ‘sha‘, who acknowledged the nominal authority of the Safavids."® 

In South Asia, during most of the seventeenth century, the domains of the 
expansionist Mughal Empire stretched from Kabul in the northwest to Bengal in 
the east, and to Ahmadnagar in the south.” On the Deccan plateau, the ‘Adilshahi 
sultanate of Bijapur and the Qutbshahi sultanate of Golkonda remained nominally 
independent of the Mughals until 1097/1686 and 1098/1687 respectively.'? One 
should also remember that centres of political authority changed during the 
seventeenth century. For example, the Mughal emperor Awrangzib (r. 1068/1658- 
1118/1707) was absent from his capital at Delhi during the second half of his reign, 
as he campaigned against the Deccan sultanates and the Marathas."° 

Partly due to changing political geography, but also due to their own itineraries 
and perspectives, the seventeenth-century authors who are discussed in this book 
did not all use the same nomenclature or subscribe to the same conceptualization 
of geographical space. The use of different terms was not simply tied to language. 


A Note on Geographical Terminology xiii 


For Ibn Ma‘sum, active in Arabic in Golkonda before its annexation by the 
Mughals, the Deccan was part of al-Diyar al-Hindiyya (‘the land of India).'* Nizam 
al-Din Ahmad Sa ‘idi Shirazi, also writing in Golkonda but in Persian, speaks of 
individuals travelling from the Qutbshahi domains to Hindustan, equating the 
latter word with the Mughal north.’> Nasrabadi, writing in Persian in Iran, often 
introduces a distinction between physical and political geography when discussing 
South Asia, sometimes using the word Hindustan to designate South Asia as a 
region, and the words Hind and Dakan to mean the polities that covered it (the 
Mughal Empire and the Deccan sultanates).'° However, at other moments, he also 
equates Hindustan with the Mughal domains, contrasting them with Vilayat-i 
Dakan (the dominion of the Deccan).” Safi ibn Vali, who performed pilgrimage to 
Mecca in the year 1087/1676 under Mughal patronage, writes of Bilad va Amsar-i 
Hind (‘the countries and lands of India’).'® 

Seventeenth-century authors also applied the term Iran in different ways, 
sometimes using it to refer to the Safavid body politic, and at other times 
employing it to describe the land which the Safavids controlled. Despite being 
the descendant of a Safavid princess, Ibn Ma‘sum uses the term Faris (‘Persia’) 
and al-‘Ajam (‘non-Arabs, or ‘Persians’) when writing of Iranian authors and 
the Safavid state too (he calls Shah ‘Abbas I Sultan al-‘Ajam, or ‘the sultan of the 
Persians’).!’ Nasrabadi refers to the courtiers and commanders of the Safavid state 
as Mugarraban va Umara’-yi Iran (‘the courtiers and commanders of Iran’), but 
speaks of ‘Iraq and Khurasan when referring to the western and eastern lands of 
the Safavid domains.” 

At the same time, we can find overlapping representations of space shared 
between the works of different authors: Ibn Ma‘sum invokes a geographical 
rather than political mode of thinking when describing the region of the Hijaz 
(al-Hijaz).”' Safi ibn Vali also uses a geographical frame when referring to Hijaz 
(‘the Hijaz’) and Tihama (‘the Tihama’).” Both authors think in partly political 
terms when they speak of Bilad al-Yaman (‘the country of Yemer’) and Vilayat-i 
Yaman (‘the dominion of Yemer).” 

Thus, representations of space reflect both the physical location of the authors, 
and their own prejudices, networks and concerns. Readers are therefore asked to 
remember that for the historical figures discussed in this book, terms cognate with 
‘Arabia, ‘Iran’ and ‘India would have elicited a variety of interpretations. 
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A SUMMARY LIST OF KEY HISTORICAL FIGURES 


Ibn Ma‘sum al-Madani (1052/1642-1119/1707). A poet, philologist and Shi‘i 
thinker who wrote in Arabic, and the author of the biographical anthology of 
seventeenth-century Arabic poetry entitled Sulafat al- ‘Asr fi Mahasin A ‘yan al-‘Asr 
(The First Wine of the Press, on the Merits of the Leading Men of the Age). Raised 
in Mecca, Ibn Ma‘sum emigrated to Hyderabad in the Deccan as a teenager. This 
was because his father, Nizam al-Din Ahmad al-Husayni (1027/1618-1085/1674), 
had become the confidant and son-in-law of Sultan ‘Abd Allah (r. 1035/1626- 
1083/1672), ruler of the Qutbshahi sultanate of Hyderabad and Golkonda. Ibn 
Ma‘sum spent forty-five years in India, initially as a prince of the Qutbshahi court, 
and then as a provincial bureaucrat under Mughal rule. In the last years of his life, 
he left India for good, and travelled back to Mecca, then performed pilgrimage to 
the Shi‘i shrine cities of Iraq and finally moved to Safavid Iran, the homeland of his 
paternal ancestors. He bought a house in Shiraz, in the affluent district of Bazar-i 
Murgh, where he died in 1119/1707. 


Ibrahim b. Salih al-Hindi (d. 1101/1689-90), known by his pen name as al-Sarim 
al-Hindi. A poet and scribe in the employ of the Qasimi Imams of Yemen, and 
the author of a collected volume of Arabic verse which survives in manuscript. 
Al-Sarim al-Hindi’s father, Salih al-Muhtadi, was a member of the Banya, the class 
of Hindu and Jain brokers who acted as middlemen in the trading system of the 
Arabian Sea, and latterly a convert to Islam. Al-Sarim himself grew up in Yemen, 
and was trained in Arabic literary culture from a young age. In his poetry, he 
helped to explore and to fix an identity for the Qasimi Imams, particularly Isma ‘il 
al-Mutawakkil (r. 1044/1644-1087/1676) and al-Mahdi Ahmad (r. 1087/1676- 
1092/1681). Al-Sarim was a good friend of the father of al-Haymi al-Kawkabani 
(d. 1151/1738-9), eighteenth-century Yemen’s most prominent literary biographer. 
Al-Sarim is the subject of an entry in Ibn Ma‘sum’s Sulafat al- ‘Asr. 


Al-Hurr al-‘Amili (1033/1624-1104/1693). A prominent jurist, theologian 
and biographer, al-Hurr was born in Jabal ‘Amil, a district in the mountains of 
southern Lebanon known for its historical Shi‘i community. He emigrated to 
Safavid Iran in his forties and became Shaykh al-Islam at the shrine of the Imam 
Riza in Mashhad. In addition to his theological scholarship, al-Hurr was also an 
accomplished Arabic poet, and took a great deal of interest in the Arabic poetry 
of his contemporaries, as is shown in his biographical work, Amal al-Amil fi Dhikr 
‘Ulama Jabal ‘Amil (The Hope of the Hopeful, Recalling the Religious Scholars of 
Jabal ‘Amil). Al-Hurr is the subject of an entry in Ibn Ma‘sum’s Sulafat al- ‘Asr. 


xvi A Summary List of Key Historical Figures 


Muhammad Tahir Nasrabadi (1027/1617-18 — after 1099/1687-8). Born into a 
once-influential family of landowners whose estate was at Nasrabad, just south 
of the Safavid capital at Isfahan, Nasrabadi was one of seventeenth-century 
Iran’s most prominent editors, essayists and publishers. His biographical 
anthology (tazkira) of contemporary Persian verse was the result of many years 
of corresponding with, and meeting, poets, particularly in Isfahan’s coffee houses 
and mosques. Towards the end of his life, Nasrabadi founded his own coffee house 
in the suburb of Lunban, where poets came and sought him out. He was a great 
friend of Sa’ib (c. 1000/1592-1086-7/1676), the most illustrious Persian poet of 
the later seventeenth century. 


Salik Yazdi (d. 1081/1671). A professional poet active in Persian, Salik was born 
in Yazd, in Iran, and began his career in Shiraz and Isfahan, before setting out 
for the Deccan, where he found employment at the court of Sultan “Abd Allah 
the Qutbshah. There he encountered a number of other migrant poets from Iran, 
including Faraj Allah al-Shushtari. Salik’s main patrons in Golkonda were the 
Mir Jumla (prime minister) Muhammad Sa‘id Ardistani, and Ardistani’s son, 
Muhammad Amin. When these two men defected to the side of the Mughals in 
1066/1655, Salik followed them north to Delhi, where he died. Salik is the subject 
of an entry in Nasrabadi’s tazkira. 


Tlahi Hamadani (d. c. 1063/1653). Another professional poet active in Persian, [ahi 
was born in Asadabad in Iran, probably in the last decade of the sixteenth century. 
As a young man, he emigrated to India, where he initially found employment at 
the Mughal court. He then moved to Kabul, where he developed an association 
with Zafar Khan Ahsan (d. 1073/1662-3), the Mughal governor of the city. Along 
with Ahsan, his companions in Kabul included a young Sa’ib. When Ahsan was 
reassigned to govern Kashmir, Ilahi went into retirement there, constructing a 
garden which became a famous location for poetic gatherings. Ilahi is the subject 
of an entry in Nasrabadi’s tazkira. 


Nur al-Din Muhammad Sharif Kashani (d. 1123/1711-12), known by his pen name 
Najib. The son of a draper, Najib grew up in Kashan, and then came to Isfahan as 
a young, aspiring poet. Biographies indicate that he spent some time in Yerevan, 
working for the Safavid governor of the city, before emigrating to Kashmir, where 
he became associated with the Mughal prince Akbar (d. 1119/1707). Najib returned 
to Isfahan, and was soon followed by Akbar, who had revolted against his father, 
the emperor Awrangzib (d. 1118/1707), and so sought sanctuary with the Safavids, 
to whom he was related on his mother’s side. The Safavid statesman Muhammad 
Tahir Vahid (d. 1112/1701) assigned Najib to accompany (and to inform on) 
Akbar during the latter’s stay in Isfahan. Najib published his memoirs of his time 
with Akbar under the title Tarikh-i Kishikkhana-yi Humayun (The History of the 
Royal Guardhouse). Najib is the subject of an entry in Nasrabadi’s tazkira. 


Part I 


DISTANT READINGS IN SEVENTEENTH-CENTURY 
MIGRATION 


INTRODUCTION 


CONNECTED LITERARY HISTORY 


Migration, mobility and the world of the seventeenth century 


In the collections of Amsterdam’s Rijksmuseum is an album of paintings that was 
compiled in India in 1686.' Many of the images inside are individual portraits of 
ministers of the court of the Qutbshahs, a dynasty of Shi‘i Muslim sultans who 
ruled over Golkonda and Hyderabad in India’s southern Deccan region between 
the early sixteenth century and 1098/1687, when the Mughal ruler Awrangzib 
(r. 1068/1658-1118/1707) absorbed their kingdom into his expanding empire. 
The album was probably assembled for European audiences in Hyderabad as a 
pictorial history of the elites of India’s ruling houses: the portraits are annotated 
in Portuguese and Dutch with information on the men who are represented, 
reflecting the fact that European powers had carved out a significant role for 
themselves in shipping and trade across the Indian Ocean by the middle of the 
seventeenth century, and were interested in absorbing as much knowledge as 
possible about the political history of South Asia.? One of the portraits depicts 
a grey-bearded man in his sixties, clad in a striped robe and a cap, with a shawl 
over his shoulders (Figure 2). He gazes towards stage left, his look weary but self- 
assured. The inscription in Dutch beneath the painting reads: ‘Mirza Ahmad, son 
in law of Sultan ‘Abd Allah, chief vizier of the whole kingdom. 

This annotation, and the inscriptions accompanying copies of this painting in 
other albums, allow me to identify the portrait as a representation of Nizam al-Din 
Ahmad b. Ma‘sum al-Husayni (d. 1085/1674), the chief minister of Golkonda 
between 1656 and 1672, who eventually fell from power in the regime change that 
followed the death of his employer and father-in-law, the Qutbshah ‘Abd Allah (r. 
1035/1626-1083/1672). Nizam al-Din Ahmad is a fascinating figure, and his life 
encapsulates the processes of migration, community formation and transcultural 
literary production which this book investigates. He was not from a local family 
of Hyderabad, but had journeyed at the relatively young age of twenty-seven from 
his home, 2,500 miles away in the Arabian Peninsula, to become a leading minister 
of state in the Deccan. When he arrived in India, he quickly established himself 
as a reference point for other émigrés. A sponsor of Arabic culture, with a marked 
interest in mathematics and astronomy, he patronized a circle of poets who came 
to the court of the Qutbshahs from Mecca and Medina, Yemen, Iraq, Bahrain 


4 Persian and Arabic Literary Communities 


Figure 2 Nizam al-Din Ahmad. Rijkmuseum RP-T-00-3186-24,26 CCO. 


and Iran, creating an Arabic literary network which connected the urban centres 
around the littoral of the Arabian Sea. 

In Hyderabad, Nizam al-Din Ahmad’s Arabic circle took shape alongside, even 
inside, communities that were also composing literary texts in Persian, Dakhni and 
Telugu.’ The city was what Francesca Orsini terms a ‘multilingual local, and what 
Karen Thornber calls a ‘contact nebula’: a space in which writers active in different 
languages transformed one another’s texts.‘ Dakhni and Telugu functioned as 
‘cosmopolitan vernacular languages under the Qutbshahs, meaning that they were 
both languages of daily communication for Hyderabad’s population, and that they 
were also used to compose literary texts.° At the court of Sultan ‘Abd Allah, Dakhni 
romances, which often responded to Persian models, were consumed alongside a 
rich corpus of Telugu song cycles, and Telugu poems, some of which expanded 
beyond the traditional themes of Telugu literature and addressed quintessentially 
Shi‘i topics, such as the martyrdom of the Imam Husayn.° 

Like Dakhni and Telugu, Persian and Arabic also functioned as local literary 
languages in Sultan ‘Abd Allah’s Hyderabad: they were used as a means of 
exchange among communities of writers at the court of the Qutbshahs who were 
addressing one another and domestic audiences. Many of these writers were 
migrants from Arabia and Iran, for whom Arabic, Persian or both languages were 
at once vernacular idioms of daily communication and languages of high culture. 
At the same time, the literary works which these small communities in Hyderabad 
produced fed into a much larger, transregional system of literary production 
in Persian and Arabic, creating globalizing idioms that actively linked writers 
in India with readers in Arabia and Iran. In this book, I examine the interplay 
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between these localizing and globalizing tendencies that made Persian and Arabic 
cosmopolitan languages of high culture during the seventeenth century, not just in 
south India but all around the littoral of the Arabian Sea. One of my central points 
of enquiry is the question of why authors sought to write in a way that enabled 
their Persian and Arabic texts to circulate transregionally, even as they composed 
for specific groups of interlocutors in their immediate environs, creating what 
Ronit Ricci calls a ‘web of prior texts and new interpretations that were crucial to 
the establishment of both local and global . . . identities.’ 

It does not automatically stand to reason that seventeenth-century writers 
should have adopted consciously globalizing idioms which engaged - formally and 
intellectually — with the literary past when they composed Persian and Arabic texts. 
Many other authors active in the two languages did experiment with linguistic 
register and with form, producing literary works that reflected the version of the 
language which they heard around them and which spoke to the needs of their 
immediate communities, a process of ‘double distancing’ in which ‘the pleasures of 
the local tongue’ were celebrated.* The choice to use globalizing idioms meant not 
only embracing standardized linguistic registers but also working with established 
corpora of literary forms and themes which had been developed for over 1,100 
years in the case of Arabic and for over 750 years in the case of Persian. In both 
literary cultures, the most common globalizing genres of the seventeenth century 
all used verse forms. They include the panegyric (generally written in the qasida 
form in both Arabic and Persian, but sometimes also composed using strophic 
or short forms in Persian), the lyric (often composed using the qit‘a in Arabic, 
and almost always using the ghazal in Persian) and the narrative poem (often 
composed in rajaz verse in Arabic, and using the masnavi in Persian). Authors 
also composed elegies, poems about friendship, satires and lyric epigrams in both 
languages. 

As Sheldon Pollock writes, ‘creating or experiencing literature that is meant 
for a large world or a small place is a tacit declaration of one’s affiliation with that 
world or place?’ The authors of Arabic and Persian literary texts who concern me 
here were declaring their affiliation with Pollock’ ‘large world. Thibaut d’Hubert 
argues that it was ‘the will to carve out a new, deprofessionalized space for literacy 
that fostered the use of regionally inflected literary idioms in the early modern 
Indian Ocean arena.'° By the same token, authors who composed globalizing 
Arabic and Persian texts were seeking to preserve this world of professionalism 
by creating a ‘communal and confederational site of discussion.’ In this respect, 
their activities parallel those of authors who composed in other cosmopolitan 
idioms because of their durability and the freight of associations with which they 
were charged. Certain patrons at the Mughal court, for example, opted to sponsor 
the production of works in Sanskrit, because it presented an established series of 
‘options for imagining and enacting imperial power.” Other cosmopolitan literary 
tongues opened up different avenues: for example, Brajbhasa - a form of Hindi 
that had been shaped into a predominantly literary idiom - gave writers in north 
India ways of interacting ‘with the Persianate world of Mughal India in ways that 


were foreclosed by classical tradition.’ 
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Nizam al-Din Ahmad’s multi-layered use of Arabic may seem to us today 
to represent a ‘hybrid’ identity, but the use of such a term risks delimiting our 
view of the Arabic language, its historical reach and Nizam al-Din Ahmad’s own 
orientation. In many ways, he stands outside the ‘paradigmatic categories’ that 
nineteenth- and twentieth-century historiography and modern nationalisms have 
imposed on our understanding of the early modern period," and his experiences 
invite us to think about what Gayatri Spivak calls the ‘unacknowledged prehistory’ 
of comparative literature and comparative frames of thinking.’> He was related to 
a long line of sayyids (descendants of the Prophet Muhammad) who had spent 
many generations in Iran. His five times great-grandfather, the amir Sadr al-Din 
Muhammad Dashtaki (d. 903/1498), was a religious scholar and landowner who 
had endowed the Mansuriyya Madrasa (Islamic college) in Shiraz, Iran.'* His great- 
grandfather, Ibrahim b. Salam Allah (d. 990/1582-3), had married into the royal 
family of Safavid Iran (907/1501-1135/1722) by wedding Gawhar Shad Baygum, 
the daughter of Prince Ibrahim Mirza (d. 984/1577).’’ The children born from 
this union had set about creating an international network. While a branch of the 
family remained in Fars, one son, Nasir al-Din (d. 1023/1614-15) emigrated to the 
cities of Ta’if and Mecca in the Arabian Peninsula, along with his nephew (Nizam 
al-Din Ahmad’s father), Muhammad Ma‘sum (d. 1032/1622-3).'* The family 
prospered as scholars and merchants. Their ability to assume authority wherever 
they set up camp is a quality that they shared with other sayyids, who migrated 
extensively in the early modern period, establishing themselves as mercantile and 
political actors in an area extending from North Africa to the Malay Archipelago, 
and in some instances also founding states.” 

Nizam al-Din Ahmad himself was born in the town of Ta if, in the province of 
Mecca, on 4th Sha‘ban 1027/27 July 1618.” The eighteenth-century man of letters 
‘Abbas al-Makki (d. c. 1180/1766-7) reports that Nizam al-Din Ahmad studied a 
range of subjects with renowned teachers, including figh (Islamic jurisprudence), 
hadith (statements attributed to the Prophet Muhammad), the Arabic language 
and logic, and that he possessed a prodigious memory, which made him a skilled 
transmitter of knowledge.”’ Nizam al-Din Ahmad’s background and abilities 
allowed him to make a successful match with the daughter of a leading Meccan 
jurist and merchant, Muhammad b. Ahmad al-Manufi (d. 1044/1634-5), who 
had lectured on religious law in Damascus and had been patronized by Murad 
IV (r. 1032/1623-1049/1640), sultan of the Ottoman Empire (1299-1922 CE).” 
Al-Manufi was a Sunni, and so the marriage was not only international but also 
ecumenical.”? Nizam al-Din Ahmad was building a multifaceted identity which 
supported his mobility. 

It may strike readers as curious that a man who began life with no connection 
to India, and who did not speak Dakhni or Telugu, was chosen to assume power in 
Golkonda, but during the seventeenth century, the polities of the western Indian 
Ocean formed a zone of circulation, in which religion, trade and state building 
stimulated mass migration. It was routine to journey between the Arabian 
Peninsula, Iran and India. Nizam al-Din Ahmad’s first wife - al-Manufi’s daughter, 
whose name is not given in the sources — was independently well travelled before 
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she even met her husband. She was the widow of mulla ‘Ali b. mulla Qasim b. 
Ni‘ mat Allah al-Shirazi al-Makki, a Meccan philologist and rhetorician of Iranian 
descent who had spent time in India.™* After mulla ‘Ali’s death, she had journeyed 
to both Iran and India, but had eventually returned to Mecca, where her marriage 
to Nizam al-Din Ahmad took place.”* Emigré scholars of Arabic from both Iran 
and the Arabian Peninsula had also been present in Golkonda at the beginning of 
the seventeenth century.*° 

After his arrival in the Deccan in 1055/1645-6, Nizam al-Din Ahmad made 
a second, polygynous marriage to one of Sultan ‘Abd Allah’s daughters, who is 
named in some sources as Fatima.”” The wedding precipitated his rise to power 
and allowed him to become a munificent patron of Arabic letters. Nizam al-Din 
Ahmad was able to tighten his grip on power further when the Mir Jumla (prime 
minister) Muhammad Sa‘id Ardistani, another sayyid, defected to the side of 
India’s preeminent political dynasty, the Mughals, in 1066/1656.** Nizam al-Din 
Ahmad then emerged as one of the most influential figures at the Qutbshahi 
court, along with Sultan ‘Abd Allah’s mother and regent, Hayat Bakhshi Baygum, 
who died in 1077/1667.” He was appointed to the post of ‘Ayn al-Mulk (‘Eye 
of the Kingdom), a position which purportedly made him outrank all other 
ministers.*° The daily news reports of Hyderabad indicate that he had a particular 
role as a gatekeeper who facilitated introductions between foreign merchants 
and the sultan.*! He lived for some time in the fortress of Golkonda, the seat of 
government, where the Qutbshahs had their apartments, and, in testament to 
his wealth, he had a mansion constructed for himself in the city of Hyderabad 
in 1069/1658-9. His influence came to an end with the death of Sultan ‘Abd 
Allah in 1083/1672 and the subsequent struggle for succession, which saw him 
incarcerated by the military commander Sayyid Muzaffar, another émigré from 
Iran.** Nizam al-Din Ahmad was murdered - poisoned, it seems - in prison in 
1085/1674.*4 

For as long as he was able to exercise authority in Golkonda, Nizam al-Din 
Ahmad tried to use his position to expand his family’s political and economic 
interests in the states around the littoral of the Arabian Sea. This was a high-risk 
scheme, as is evidenced by Nizamal-Din Ahmad’sultimateimprisonment and death, 
but he was able to justify his interests for a long time thanks to the transregional 
migrations of his forebears. Previously unstudied letters demonstrate that while he 
was at the height of his powers, Nizam al-Din Ahmad was in correspondence with 
the most important state religious officials of the Safavid dynasty, Khalifa Sultan 
(d. 1064/1654), and Mirza Mahdi (d. 1081/1670-1), to whom he addressed several 
petitions, in which he staked his claims to the ownership of landed property in 
Iran.* One entrepreneurial petition, which seems to have gone unanswered, 
outlined Nizam al-Din Ahmad’s rights to all the property that had been owned by 
his paternal grandmother, the Safavid princess Gawhar Shad Baygum, despite the 
fact that this property had come under Safavid state control. In his letter, Nizam 
al-Din Ahmad requests that the management of the property be transferred to 
his agent in Iran, Muhammad Mugima, and that the income deriving from the 
holdings be handed to Nizam al-Din Ahmad’s family in Mecca.** Hypothetically, if 
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this request were to have been granted, it is likely that it would have made Nizam 
al-Din Ahmad and his sons some of the wealthiest landowners in Iran. 

A separate request, which was actually approved in 1066/1655-6, demanded 
that another one of Nizam al-Din Ahmad’s agents in Iran, Sayyid Muhammad 
al-Bahrani, be handed control of the property, endowments and land in Shiraz 
and Khurasan that had been owned by Nizam al-Din Ahmad’s recently deceased 
paternal uncle.*” These holdings included the Mansuriyya Madrasa, the religious 
school which had been founded by Nizam al-Din Ahmad’s ancestor, Sadr al-Din 
Muhammad. Dashtaki.** While Nizam al-Din Ahmad’s petitions give some 
indication that his immediate family’s absence from Iran had hindered them 
from claiming their inheritance, they also vividly show how he tried to build a 
globalized portfolio of holdings for himself and his sons, and thereby to increase 
his economic and political influence transregionally. 

Nizam al-Din Ahmad may have supported his literary circle financially, but 
it was his son, “Ali Sadr al-Din Ibn Ma‘sum al-Husayni al-Hasani (1052/1642 - 
before Ramadan 1119/November 1707) (henceforth Ibn Ma‘sum), who turned it 
into a bounded community by imagining it in textual form.” Nizam al-Din Ahmad 
had left his young son behind when he was establishing himself in India, and so 
Ibn Ma‘sum grew up in Mecca, attending study circles at which scholars from 
all over the Islamic world met and debated topics in religion, the law, and Arabic 
philology.” When Nizam al-Din Ahmad had secured his position as chief minister 
at the court of the Qutbshahs, he summoned Ibn Ma‘sum. After his arrival in 
the Deccan in 1068/1657, at the age of fifteen, Ibn Ma‘sum did not abandon his 
studies but expanded them, training with two specialists in the fields of fiqh, hadith, 
Qur’anic exegesis, biography, Arabic grammar and prosody, who had travelled 
from the Shi‘i scholarly centres of Jabal ‘Amil (in modern-day Lebanon) and 
Bahrain to join the entourage of Nizam al-Din Ahmad.*' Ibn Ma‘sum’s education 
should therefore partly be seen as a diasporic and Indian phenomenon. 

Today, Ibn Ma‘sum is better known than his father, thanks to the large body 
of extant Arabic works which he wrote.” His identity was closely connected 
to his status as a sayyid and as a scholar of Twelver Shi'ism, and many of his 
works, not just those that are about explicitly religious topics, such as his short 
treatise on hadith transmitted by his ancestors, but also those which are about 
Arabic language and literature, project and reflect the presence of a connected, 
professional Shi‘i community around the Arabian Sea.* Just like his father, Ibn 
Ma‘sum sought to use his philological and religious authority to link the littoral 
of the western Indian Ocean economically. In around 1114/1702-3, having 
spent over forty-five years in India, initially as a prince of the realm and then 
as a provincial bureaucrat, Ibn Ma‘sum returned to the Arabian Peninsula and 
then made his way for the first time to the country of his ancestors, Iran. The 
impetus for this journey seems to have been primarily financial. On arriving in 
Mecca, Ibn Ma‘sum inventoried his family’s property there and ensured that the 
inalienable charitable endowment on it was registered in the names of his sons. 
Having journeyed on to Iraq and inspired a biographer there, Muhammad ‘Ali 
al-Khayqani, to write a continuation of his work, he finally arrived in Iran.* There, 
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he made a pilgrimage to the shrine of the Imam Riza at Mashhad, in the vicinity 
of which he purchased agricultural property, again endowing it to his offspring.*° 
He then headed to Shiraz, where he entered into a new legal dispute over the 
ownership of the Mansuriyya Madrasa and its holdings.” He won this case and 
ensured that his three adult sons, who had travelled with him, would inherit the 
property.’ The madrasa itself is an excellent example of how the circulation of 
knowledge and the movement of capital were imbricated in one another. 

Ibn Ma‘sum’s migrations open up a way into exploring the intersection between 
textual production, circulation and the literary canon. Most particularly in the 
Deccan, but also in Iran, Ibn Ma‘sum’s spatial distance from the traditional centres 
of Arabic learning further to the west encouraged him to take a panoramic view 
of the Arabic literary corpus, much like the scholars al-Tha ‘alibi (d. 429/1037-8) 
before him, and Azad Bilgrami (d. 1200/1786) after him, both of whom also spent 
most of their lives in lands where Arabic was not a vernacular for the majority.” 
This panoramic perspective is best embodied by Ibn Ma‘sum’s global biographical 
anthology of the Arabic poetry of his contemporaries, entitled, in the previously 
unknown autograph manuscript, Sulafat al-‘Asr fi Mahasin A ‘yan al-‘Asr (The 
First Wine of the Press, on the Merits of the Leading Men of the Age).*° Sulafat 
al- ‘Asr is made up of 129 individual biographical entries, each one of which offers 
a summary of the given subject's life and career, and selections of his poetry. The 
individual entries are in turn subsumed into five chapters, which each represent 
a region: (1) Mecca and Medina; (2) Syria and Egypt; (3) Yemen; (4) Iran, Iraq 
and Bahrain; (5) North Africa. The biographical subjects are mostly sorted into 
these geographically oriented sections on the basis of the location from which they 
migrated rather than their destination, creating ‘paternal and learned lineages’*! 
For example, there are poets placed into the chapter on Syria and Egypt who 
travelled to the Deccan in the course of their careers. This means that the five 
regions are not discrete: networks overlap between them, creating an ecumene of 
circulation that extended from North Africa to India. 

Ibn Ma‘sum’s decision to compose Sulafat al- ‘Asr certainly owes something to 
the conventions of scholarship in his own time. When he was a child, the Egyptian 
scholar al-Khafaji (d. 1069/1659) had composed a biographical anthology of 
contemporary poetry entitled Rayhanat al-Alibba’ wa-Zahrat al-Hayat al-Dunya 
(The Sweet Basil of the Learned and the Blossom of Earthly Life), and Ibn Ma‘sum 
reveals in his introduction to Sulafat al-‘Asr that he was inspired - and irritated 
- when he received a copy of this book, as he himself had been planning to write 
a similar volume since his early teens.” He presents Sulafat al- ‘Asr as a corrective 
to the Rayhana, designed to publicize information about men of learning and 
erudition who formed part of his own network.* In a sense, therefore, the work 
is about promoting an intellectual movement, and about framing biographical 
information that was in circulation for its own ends.™ 

Yet, seen from the perspective of world literary studies, Sulafat al- ‘Asr offers an 
insight into the processes by which literatures select, present and circulate texts, 
building cultural capital and levels of recognition which allow them to assert their 
independence as transnational idioms.* While it is certainly important that Arabic 
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literary culture (adab) had an illustrious history stretching back more than 1,100 
years in the Middle East by the time that Ibn Ma‘sum was writing, the question of 
its authority in South Asia is another matter. Although Arabic is often imagined 
to have acted as a lingua franca wherever there were Muslim populations, the 
reality for anyone navigating the early modern world would have been more akin 
to Foucault's ‘heterotopia’: as Nile Green argues, the western Indian Oceans ‘social 
and linguistic realities’ meant that cosmopolitanism was always contested, and the 
ability of migrant scholars to find interlocutors in the diaspora who shared exactly 
the same worldview as them was not a given.*° 

Ibn Ma‘sum’s selections of the poetry of his contemporaries in Sulafat al- ‘Asr 
show how he and the writers with whom he was in dialogue related to the 
conventions of globalizing Arabic literary production from its traditional centres 
further to the west, but at the same time, their work was not a pale imitation 
of something as monolithic as ‘metropolitan style. The anthology therefore 
encourages us to look beyond a model of centres and margins, in which writers 
in the diaspora merely reproduce the work of the centre, and instead uncover a 
version of Arabic literature which is worldly because it manages to effect a balance 
between addressing the diverse social contexts in which it is composed and 
maintaining a dialogue with the transnational. Although it relates to a different, 
postcolonial environment, Elleke Boehmer’s concept of imitation with the 
intention ‘to explore new worlds, provides a useful frame for understanding how 
migrant poets of the seventeenth century related to canonical works of Arabic and 
Persian verse.*” Rather than seeing early modern Arabic and Persian classicizing 
poems as derivative reiterations of medieval convention, we should be open to 
considering their possible facility for expressing dissonance, dislocation and a 
new artistic identity. Here, Wai-Chee Dimock’s idea of ‘deep time; through which 
literary texts bind ‘continents and millennia into many loops of relations, becomes 
a productive framework for considering how seventeenth-century writers did 
not simply imitate the texts of the classical corpora but, rather, sought to embody 
them.*8 

As Ibn Ma‘sum was mapping the corpus of contemporary Arabic poetry 
from Hyderabad, another man living just under 2,000 miles to the north west, in 
Isfahan, the capital of Safavid Iran, had committed to doing a methodologically 
identical task, charting the corpus of contemporary Persian poetry by using a 
form of biographical anthology that was broadly cognate with Sulafat al- ‘Asr.® 
Muhammad Tahir Nasrabadi (1027/1617-18 - after 1099/1687-8), read the 
first draft of Tazkira-yi Nasrabadi (Nasrabadi’s Biographical Anthology) with his 
amanuensis, Sabz ‘Ali Baba Ahmadi, in 1086/1676, only four and a half years 
after Ibn Ma‘sum had completed the same process with his own copyist, Sa‘id 
b. Darwish b. ‘Ali al-Kujarati.° The main difference between his anthology and 
Sulafat al-‘Asr is that Nasrabadi treats many more poets in less detail than Ibn 
Ma‘sum, with just over 900 biographical entries in the main body of the tazkira. 
This is manifestly not a comment on the numbers of seventeenth-century poets 
writing in Arabic or in Persian, simply a choice on the part of the anthologists. A 
further difference between the two anthologies is that Nasrabadi uses sociological 


Introduction 11 


categories to divide his subjects, beginning with the kings of the age, then 
proceeding through the leading courtiers of Iran and India, before coming to 
calligraphers, dervishes and, finally, the professional poets of Iran, Iraq, Central 
Asia and India. We have no indication that Nasrabadi and Ibn Ma‘sum knew of 
each other’s enterprises, although, as we shall see in Chapter 1, there were very 
few degrees of separation between them. The reason why they both decided to 
compose such works depends in part on the fact that the biographical anthology 
was simply a common vehicle for presenting and classifying knowledge in both 
premodern Arabic and premodern Persian literary culture, and in part on the fact 
that both men were witnesses to the same social phenomenon of mass migration 
and diasporic literary production in the Indian Ocean. A partly geographical, 
partly sociological frame for classifying and describing literary production helped 
the anthologists to make sense of this globalizing system. 

A member of a family of once-influential landowners and court administrators 
who had fallen on hard times, Nasrabadi was a consummate insider in Safavid 
high society who nevertheless managed to observe his contemporaries as though 
he were an outsider. In his autobiography, which he appends to his anthology, 
Nasrabadi bitterly complains of his family’s fall from power and their perceived 
marginalization as a result of the Safavid state’s decision to take control of the 
vaaf (charitable endowment) on their ancestral landed property during the reign 
of Shah Tahmasp (930/1524-984/1576).°' The family lived on the income that 
they derived from their holdings, and so this move effectively stripped them of 
a large portion of their wealth.” Nasrabadi’s account of his own life is marked 
by a strong sense of exclusion. He writes that his father was a good man but had 
been distressed by financial concerns and died when Nasrabadi himself was 
seventeen.® In his grief, Nasrabadi turned in on himself and developed addictions 
to gambling and narcotics.“ However, he began to frequent coffee houses, which 
acted as a nexus of sociability where courtiers, the nobility, professional poets and 
the ordinary inhabitants of Isfahan came together, and he met a group of poets 
among whom he felt a sense of belonging.® Notably, he writes that he received 
no formal training in the art of poetry but, rather, became poeticized through 
association with others.® He was primarily a critic, an editor and an essayist, but 
he did compose a limited amount of his own verse.® In later life, when his renown 
as a literary figure had grown, he founded his own coffee house behind the mosque 
at Lunban, in a suburb of Isfahan, where poets would seek him out.® He also spent 
a considerable amount of time on his family estate at Nasrabad, a small village to 
the southeast of Isfahan. 

The fact that Nasrabadi experienced isolation and dislocation while living at the 
geographical heart of the Safavid Empire invites us to consider the boundaries of the 
community that he established with contemporary poets. It is true that Nasrabadi 
was writing at a time when the Safavid state was pursuing policies of centralization, 
and simultaneously fostering an Iranian national identity through the promulgation 
of Twelver Shi‘ism and the Persian language, which was far from the only language 
spoken in premodern Iran. It is also true that Nasrabadi anchors his anthology 
in the Safavid capital of Isfahan, on some level equating the practice of Persian 
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poetry with the exercise of Safavid political power. However, the demographics of 
the tazkira depend on flows of people from the Iranian provinces to Isfahan, from 
Isfahan to Iran’s port cities, and between Iran, the Arabian Peninsula, Central Asia 
and India. The anthology is not founded on a sense of national literary community 
but, rather, on an idea of connections between individuals who were in constant 
motion - ‘indefinitely stretchable nets of kinship and clientship, to borrow an 
expression from Benedict Anderson.” Like Sulafat al-‘Asr, Nasrabadi’s tazkira is 
designed to help literature circulate on a global scale. The poems that it contains 
can be related to one another through their use of common formal and thematic 
conventions, but the anthology is not a project designed to argue that Safavid Iran 
‘influenced’ literary style in other political dispensations. Rather, it shows the 
plurality of voices transforming classical literary convention. It is this balancing 
act between creating a corpus of poetry that depends on shared features and 
accommodating differences that makes Nasrabadi a worldly author.” Although 
there are many features of Nasrabadi’s life which might lead us to distinguish him 
from Ibn Ma‘sum, both anthologists shared a panoramic view of literary activity 
in their chosen language of high culture. 


Globalizing literatures: Transnational community in the anthologies 


Every act of composing a text is dependent on reading the work of others, no 
matter whether an author is emulative or iconoclastic (since one can only 
deliberately reject the past if one knows it).”! Yet writers do not have access to 
the same, universal body of works. The materials that they read are shaped by 
the basic practicalities of what is available to them. Seventeenth-century Arabic 
and Persian book culture was dependent on manuscripts, which often presented 
varying recensions of texts, even when it came to the classics.” Contemporary, 
freshly composed works of literature generally circulated semi-privately, in 
authors’ notebooks (also called commonplaces) or in manuscript divans/diwans 
(collected works) which were not subject to mass reproduction. This tied the 
process of reading to the practice of sociability, because it was only by meeting 
people or corresponding with them and reading the texts that they permitted 
one to see that one could maximize one’s own knowledge of the contemporary 
corpus.” A vivid illustration of the importance of channels of diffusion is made 
by Nasrabadi, who writes of a close acquaintance, named Mulla ‘Ali Bayg, who 
had spent a considerable amount of time in Nasrabad, had taught the young 
Nasrabadi calligraphy, and had retired to the village.”* Despite the long-lasting 
connection between the two men, Nasrabadi struggled to gain access to Mulla “Ali 
Bayg’s collected works, as the only manuscript copy of them was owned by one of 
Nasrabadi’s relatives, who refused to let the anthologist consult it until the tazkira 
was nearing completion.” Conversely, Nasrabadi corresponded with the poet 
‘Inayat Khan Ashna, a nobleman of the Mughal court, who sent him his collected 
works in manuscript.”° These two anecdotes show that a sense of community is not 
inherently tied to the local. 
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The ease which Nasrabadi experienced in obtaining texts from India, where 
he never travelled, and the difficulties which he faced in extracting manuscripts 
from members of his own family, point to some of the fault lines that can create 
or divide communities. As Jean-Luc Nancy intimates, the very idea of community 
can be constructed in different ways - socially, politically or anthropologically.” 
All communities are in some sense affective, as their limits are demarcated 
ideologically: decisions always have to be made about who does not belong. 
Competing models of community interact with one another, as we shall see in 
cases where patrons who were politically powerful bowed to the literary authority 
of professional authors. A literary community, meaning a group of writers who 
are connected through sociability and intertextuality, can be local, transregional, 
global or a mixture of all three. If it is transregional or global, enabled through 
networks of migration and correspondence, then one may be tempted to infer 
that it is a supra-political entity, a “Republic of Letters. There are compelling 
reasons why this term has become popular in recent scholarship: Evrim Binbas 
emphasizes a sociological aspect of the model, pointing to the autonomy of writers 
embedded in ‘networks of peers who shared similar aesthetic, religious, political, 
and ideological persuasions.’”* For his part, Muhsin al-Musawi underscores the 
importance of anthological book culture, describing postclassical Arabic letters 
as a ‘massive cultural archive of ‘institutionalized’ and ‘reading’ communities.” 
While these arguments are well taken, and give a sense of the enormous space 
for communication opened up by the mobility of people and texts, we may also 
wish to explore points of asymmetry and imbalance in the Republic of Letters, 
focusing not just on ‘community cohesiom but also, to use Peter Burke’s phrasing, 
‘on the means by which communities are constructed or reconstructed.” Since the 
language that one chooses to write in is not the only marker of one’s identity and 
outlook,*! we also need to think about how communities can be particularized. As 
cultures of knowledge broadened during the late medieval period to encompass 
urban society as a whole, settlements around the Arabian Sea became host to 
multiple communities with their own archives and interlocutors.” 

Sulafat al-‘Asr and Tazkira-yi Nasrabadi draw attention to how the interplay 
between political borders and the flow of people, texts and capital formed and 
delimited literary communities in the western Indian Ocean region during the 
seventeenth century. Both Ibn Ma‘sum and Nasrabadi use terminology which 
shows the very particular connections that characterized their relationships with 
their peers, evoking mental images that range from the lines on a family tree 
or a graph of relations, to the inclination of bodies to one another at a social 
gathering. Ibn Ma‘sum writes that a league ( ‘isaba, from the root “-s-b, ‘to tie or 
bind’) of poets has been deemed to excel in every age;® that he has recorded in 
his book the names of a community (jama‘a, from the root j-m- ‘, ‘to collect or 
bring together’) of poets from the people (ahl, from the root a-h-l, ‘to marry or 
be familiar with’) of the current century;** and that the anthology is restricted 
to the best poetry produced by this cohort (fi’a, from the root f-a-’, ‘to incline 
favourably towards’).*° When describing the five main geographically oriented 
sections of Sulafat al-‘Asr, he continues with his usage of the word ahl, with 
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its connotations of kinship and familiarity. Nasrabadi describes the cohort of 
writers who helped him to develop his sense of self as a ‘ring’ or ‘circle’ (halqa), 
as a ‘community’ or a ‘collective’ (majma’‘, jam’), a ‘group’ (guruh), his ‘friends’ 
(dustan) and his ‘companions’ (ashab), while characterizing literary critics as a 
‘class’ (tabaqa) and talking about the ‘web (silk) of poets.*° Together, these terms 
suggest that literary production depends on connections between individuals, 
in which inter-marriage, physical proximity, sociability through mingling at 
gatherings and a common purpose bind writers together into a network. They 
connote a supranational collective but imply that participation in it was not open 
to everyone. Adherence to valorized aesthetic standards was a prerequisite for 
joining. 

Given that their concept of community is predicated not only on inclusion but 
also on exclusion, it is unsurprising that both anthologists share an idea of living 
in an age of decline: if they did not recognize others, then, logically, certain others 
would not recognize them. Playing with highly economic language that reflects the 
devaluation of silver coinage in Iran in the 1670s, Nasrabadi says that, on the scales 
by which the poets of the age are judged, poetic speech had become akin to petty 
cash in his day, and the worth of the critic, like devalued silver, had depreciated 
to that of stone. He speaks of a ready market in poor judgement, and of the 
unsaleability of the goods of speech and the wares of craftsmanship.*’ Similarly, Ibn 
Ma‘sum describes South Asia as a region whose ‘Arabs, Persians and Indians have 
not instituted a market for culture, a quotation to which we will return.** There is 
a tension here between shared ideals and unsociability, and between assimilation 
and segregation. The principle of degradation brings us to the now rightly much 
maligned concept that the states of the Middle East and South Asia were affected 
by forms of social and cultural decline during the early modern period. The utility 
of this argument to colonial narratives is obvious, and the past fifty years have 
seen it roundly interrogated and rebuffed in scholarship on early modern politics 
and cultural history. Nevertheless, it is interesting to see the anthologists make 
the claim to living in an era of cultural depression. If the value of literature is 
not understood by society at large, then the basis for literary community becomes 
more restricted, and the grounds for mutual recognition more refined. In decrying 
a supposed lack of appreciation for contemporary literature, the anthologists cast 
themselves as the architects of their communities, who have constructed them 
textually. At the same time, they are making the more fundamental point that 
aesthetic values are not shared by everyone. 

Where do the fault lines in taste therefore lie? In the eyes of the anthologists, 
any individual in any territory can contribute to the corpus in a way which allows 
them to communicate with their peers. Literary community is therefore global. Yet 
it is not universal. This effectively makes the production of early modern Arabic 
and Persian literature into an issue of textual circulation through networks that 
spanned a decentred territory. And it is indeed true that we find no single city 
around the littoral of the Arabian Sea that acted as the centre of literary production 
to the exclusion of others. This is one reason why texts that responded to one 
another enjoyed currency in the period: formally appreciable dialogues could 


Introduction 15 


be understood within a system of transregional exchange and codified the social 
relationships to which they testified. 

Although the composition of response poems that shared imagery, rhyme 
and metre with their models may have aided in their circulation and brought 
writers closer together, the highly formal quality of the intertextual relationships 
that we see in globalizing seventeenth-century verse in both Arabic and Persian 
is among the reasons why some critics active in the nineteenth and twentieth 
centuries dismissed this material as artificial, overly complicated and derivative, 
and consequently avoided studying and editing it. The most polemical works 
of scholarship have characterized postclassical Arabic poetry as suffering from 
‘alienation, stylistic rigidity and a preoccupation with pushing rhetorical devices 
to create new effects; and a number of mid-twentieth-century critics condemned 
Persian poetry composed in the period c. 1550-1750 on the same counts.*! The 
term ‘the Indian style’ (sabk-i hindi) was popularized by the Iranian literary critic 
Malik al-Shu‘ara’ Bahar (d. 1951) as a shorthand way of describing all Persian 
poetry composed in the early modern period, which he dismissed as obsessed 
with rhetorical artifice and lacking in a natural sense of fluency.” Subsequent 
scholarship has attempted a more balanced reassessment of the aesthetics of 
early modern Persian poetry, but the term sabk-i hindi is still often used, either 
as a general term for verse composed in the period c. 1550-1750, or to describe a 
particular philosophy within early modern poetry - most famously typified by the 
work of Bidil (d. 1133/1721) — that stands out for its ‘markedly meditative manner, 
which blends reflections on formal commonplaces and pre-existing conceits 
with stimuli traditionally regarded as original and diverse’; a labyrinthine and 
‘baroque’ mode of expression resulting in ‘alienation’;™ ‘subtleties of thoughts and 
themes”? and ‘a philosophical subtlety’.*° 

A number of seventeenth-century poets of Persian deliberately represented 
themselves as proponents of a poetic avant-garde, which they themselves 
described as a ‘fresh’ (taza) way of writing.” Yet many of them did not come to 
a consensus about aesthetics: Sa’ib (d. 1086-7/1676), for example, praises Naziri 
(d. 1021/1612-13) and Jalal Asir (d. 1049/1639), but declares his own superiority 
over ‘Urfi (d. 999/1591), who is conventionally regarded in modern scholarship 
as a harbinger of the fresh mode.”* As we would expect with any accretive change 
in artistic style that is subsequently re-analysed as a coherent movement, the fresh 
mode was formed through the disagreements of its own practitioners rather than 
by their unanimity.” What is more, the fresh mode was - unsurprisingly — far from 
the only expressive idiom in seventeenth-century Persian poetry. Other poets of 
the period were just as invested in thinking through the future of literature, but 
did not identify themselves as members of an avant-garde.’ Similarly, while some 
seventeenth-century poets active in Arabic consciously developed ‘new poetic 
currents, not all authors were so invested in creating a form of ‘modernism. This 
does not necessarily mean that they were conservative or archaizing in their style, 
simply that they were part of other formations. Literary culture was pluralistic, 
and aesthetics were negotiated via communities, even as writers continued to 
use classical convention for their inspiration.” Even if the aesthetics of the 
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canon represent ‘the values of the hegemonic culture’ - in this case, the values of 
pedagogical cultures — that did not prevent authors from building on the canon in 
distinctive and individualistic ways in their own work.’ 

The study of intertextuality therefore emerges as a way in which we can not 
only overcome prejudicial readings of seventeenth-century poetry but also gain 
a greater sense of its diversity. Both those modern scholars who dismissed early 
modern Arabic and Persian poetry and those contemporary ones who have sought 
to rehabilitate it have somewhat tended to particularize the problem of imitation, 
as though other literatures have always regarded originality as the hallmark of 
genius.'™ Yet imitation was a central aspect of the theory and practice of poetry 
in many cultures during the late medieval and early modern periods, including 
in Italy, where Bembo (d. 1547) advised the budding writer to imitate ‘the single 
best [classical] author in each genre of writing’; and in China, where the fugu 
(return to antiquity) movement became prominent from the sixteenth century.'”° 
Crucially, in both cases, as in the coeval Indian Ocean arena, authors connected 
themselves to or distinguished themselves from classical convention through a 
process of negotiation over ideas about fluency, naturalism and creativity: it was 
impossible to ignore the weight of the past.” Even in the twentieth century, the 
themes of ‘diminished achievement, of weakness in the shadow of departed giants, 
of the past as a burden, characterized understandings of modern, Western art, 
which has generally been regarded as sophisticated, dynamic and playful.’ 


Social networks and intertextuality 


Although the term ‘intertextuality’ is now often used to designate an allusive 
relationship between two or more texts, Julia Kristeva’s original coinage of the 
word emphasized the idea that each work of literature is a mosaic of fragments 
formed from all discourse, an argument which explicitly denies authors agency in 
shaping their work, and which rejects the concept of filiation, according to which 
an author borrows discrete elements from one or more identifiable predecessors.'” 
This model has been interrogated, most famously in Harold Bloom’s The Anxiety of 
Influence, which contended the opposite: that great works of literature are formed 
when an author challenges and overcomes an identifiable forebear through the 
act of misinterpretation.'!° Ultimately, these two seemingly antithetical positions 
can be usefully integrated: an author can consciously intend to respond to an 
identifiable forebear while inevitably and unconsciously reproducing phrasing 
and imagery drawn from across the corpus. 

As we shall see throughout this book, biographical anthologies were often the 
vehicle through which poems came to reach new cities, and they were actively 
used as sources of inspiration by seventeenth-century poets. They therefore not 
only documented but also informed literary production. The grouping of the 
biographical entries in these works into chapters that are bounded by geography 
(e.g. ‘poets of Yemen’) and space and class (e.g. ‘officials of the Safavid court’) is 
founded on the assumption that contact between authors generates connections 
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between texts. If social interaction played no role in shaping intertextuality, or 
if connections between texts were impossible to trace, it would have sufficed to 
arrange the entries alphabetically - as some compilers of biographical dictionaries 
did - or to have dispensed with the biographical and spatial elements altogether. 
Instead, biographical anthologies emphasize the importance of interactions 
(in space or in time) to literary creativity, advancing a form of ‘epistemological 
anthropocentrism.' Individuality arises as the manner in which an author 
maintains a dialogue with his peers in a network while asserting his own voice.'” 
A poet who cannot be related to others falls outside the practice of sociability and 
hence outside the world of the biographical anthology too. 

Biographical anthologies would therefore seem to argue that - to invert Barthes 
- filiation is not a myth, and that texts make traceable allusions to one another.' 
There are two main reasons why the anthologists who adopted this method of life 
writing, including Ibn Ma‘sum and Nasrabadi, are able to pursue this thesis. The 
first reason is that the kinds of intertextuality which interest them are often explicit 
and identifiable: the use of the same metre and rhyme by two poets, direct quotation 
of a verse, or the transformation of a line of prose into poetry. The second is that 
the poetry which they quote often had a socially embedded life: it was composed 
within and shared at gatherings, whether at royal courts, coffee houses, the homes 
of the nobility, or pleasure-grounds. At such meetings, poets would frequently 
work with a theme and a common metre and rhyme, producing texts which 
shared formal features.'* This context of production brought intertextuality and 
intersubjectivity together in parallel: a majlis (pl. majalis, gathering or symposium) 
was a meeting of minds as well as a forum for making connected texts, and in 
choosing to reference another author's work, poets were often implicitly endorsing 
or appropriating the characters and ideas of their interlocutors.'* A definition of 
mimesis as the imitation not just of other people’s texts but other people’s personas 
too is key to this understanding of intertextuality. 

The now common idea that intertextuality is within the eye of the beholder 
depends on the recognition that readers have differing fields of reference. We 
can only distinguish allusions to other works of literature if we have read and 
internalized those works. This inherent subjectivity goes hand in hand with the 
notion that discourse consists of fragments which writers reconstitute from what 
they have read and heard. While it could, therefore, be contended that the study of 
allusive relationships between texts is a lost cause, which can only reveal the habits 
of the scholar undertaking the research, I argue that an examination of intertextual 
practice which both reconstructs the social connections between authors and 
uncovers their reading patterns can help to uncover forms of allusive relationship 
that are deliberate, traceable, responsive and designed to establish dialogues. This is 
why I follow Ibn Ma ‘sum and Nasrabadi in studying intertextuality in parallel with 
social interaction in this book. Poems that borrow the rhyme, metre, imagery and 
rhetorical devices of their models allow us to track the spread of dialogues across 
regions, developing a view of the geographical extent of a world of circulation, 
while looser and more subtle forms of allusion, which are harder to identify when 
the works of linked contemporaries are not cross-read, can potentially tell us a 


18 Persian and Arabic Literary Communities 


great deal about how concepts of originality and invention operated in the early 
modern period. 

Throughout this book, I employ the term ‘emulative’ intertextuality to 
describe the use of shared formal markers and discursive features, including 
rhyme, metre, imagery, rhetorical devices, and often but not always in the case 
of Persian lyric and panegyric verse, a refrain (radif), all features which create 
an explicit link between a poem and its model(s).'!° I use the term ‘emulative’ 
because it carries an implication of community, suggesting that authors are 
imitating the sight and sound of one another.'!” Although literary emulation 
has often been seen as a site of generational conflict, in which the imitator is 
attempting to surpass or outdo the model competitively, a more appropriate 
comparison may be the cognitive development of children as they emulate their 
parents.''® Infants not only mimic the physical movements of adults but also 
match ‘adult emotional states via “affect attunement”, the mimicry of physical 
postures and emotional behaviours until they become internalized.'” In the 
same way, poets who emulated their peers or their predecessors were attempting 
to hone and to fix an emotive and an intellectual argument through imitation. 
The act of literary emulation becomes one of mimesis, a process of ‘learning’ 
but also one of ‘discovery.’° Lara Harb demonstrates that within the system 
of Aristotelian poetics championed by thinkers such as Ibn Sina (d. 428/1037), 
our realization of ‘similarity between the likeness and the original’ is the source 
of the wonder that we as readers find in mimesis.’7! Hence, the practice of 
emulative intertextuality can be a fundamentally creative endeavour, exciting 
the reader’s astonishment and perplexity. As an act, it is produced through the 
conscious design of the author but anticipates ‘the comprehending response of 
the reader’!” 

Emulative intertextuality was commonly practised by poets who were active 
in the same performance contexts, but there are also many examples of poets 
constructing emulative intertextual connections with pieces that were in circulation 
in manuscript. Emulation of a poem in manuscript can suggest either a form of 
diachronic intertextuality or a dialogue with a poet living in a geographically 
distant land. In such cases, the mimetic function remains, signifying the imitation 
of the persona that the model author projects in his writing. 

Emulative intertextuality can be contrasted with what I term here ‘masked’ 
intertextuality, which implies a de-emphasized connection that can operate on 
the level of imagery or rhetoric. Masked intertextuality occurs most frequently 
with references to a fairly defined corpus of texts which we might call ‘canonical; 
in the sense that any poet who had a middling education would have had some 
exposure to them, regardless of the territory in which they lived. Such canonical 
texts, forming a ‘reference culture, include the Mu ‘allaqat, the collected poetry 
in Abu Tammam’s (d. 231/845 or 232/846) Hamasa, the diwan of Abu Nuwas (d. 
c. 198-200/813-815), and the verse of al-Mutanabbi (d. 354/965) in the case of 
Arabic; and the poetry of Anvari (d. 585/1189 or 587/1191), Sa‘di (d. 691/1292), 
Hafiz (d. 790/1391) and Jami (d. 898/1492) in the case of Persian.’?? Familiarity 
with texts like these meant that poets who received training in classicizing culture 
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shared certain frames of reference with their peers who were active in the same 
language in other regions. 

This is not to suggest that poets across the entire Arabian Sea arena were 
regularly schooled in both the corpus of Arabic letters and the corpus of Persian 
letters, although, as we shall see, there certainly were individuals who grew up with 
an equal command of Arabic and Persian literary history.'* Nor is it to imply that 
curricula were identical across the western Indian Ocean region, even if madrasa 
students in the Ottoman, Safavid and Mughal empires were often taught using 
the same textbooks.’”° Nevertheless, poets of Arabic who studied in the Levant, 
North Arabia, Yemen, Iraq, Iran and India would have all had some exposure to 
an overlapping set of canonical literary texts, as would poets of Persian growing up 
in Iran, Central Asia and South Asia. 


A poetics of dislocation 


Ultimately, the grounds for a reading of seventeenth-century Arabic and Persian 
poetry in tandem with one another are not simply comparative, which might be 
justified because of the two literatures’ engagement with shared techniques of 
what Earl Miner called ‘lyric intensification’ over the course of their long history 
of interaction, since the emergence of New Persian literature in the multilingual 
environment of late-ninth-century Khurasan.'”° Nor, in a more particularized 
sense, is it just that seventeenth-century poets used the panegyric qasida to explore 
notions of kingship in the two languages, and reworked the topoi of monothematic 
lyric verse to create comparable representations of wine consumption and eroticized 
beloveds, although that is also the case. Rather, my interest is in the fact that Arabic 
and Persian literary texts were produced within a transnational phenomenon of 
dislocation during the seventeenth century. At ‘the very tangible level of mobile 
persons and mobile texts,’”” movement, circulation and the decentring of the locus 
of literary authority encouraged poets in both languages to use familiar forms to 
create ‘a new structure of feeling’ within overlapping physical spaces across the 
Arabian Sea.'* 

In this book, I have deliberately chosen to study migrant poets, actors who 
negotiated foreign political dispensations and created their own, new worlds, 
since migration is ‘a focal point for theoretical reflections about individual and 
cultural identity.'” For the poets under discussion, migration involved navigating 
not only the sense of estrangement which confronts anyone who settles in a new 
country, but also a literary alienation, a need to create an expressive idiom which 
allowed them to communicate with those around them. These figures are better 
placed to reveal the points of fracture and asymmetry in the process of literary 
creativity than poets who remained put, because they brought with them multiple 
frames of reference. The way in which they attuned themselves ideologically and 
emotionally to their interlocutors allows us to pinpoint aesthetics in the making 
and thereby to gain a more nuanced understanding of the very concept of literary 
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community. I argue that this approach can help us to write a ‘genealogy of here and 
now’ - our globalized present.'° 

The body of this book consists of six case studies of literary communities 
that were formed in the decades surrounding the compilation of Sulafat al- ‘Asr 
and Tazkira-yi Nasrabadi, and whose members are featured in the anthologies. 
Chapters 2-4 are devoted to Arabic literary communities in south India (Chapter 
2), Yemen (Chapter 3) and Iran (Chapter 4). Chapters 5-7 are concerned with 
Persian literary communities in south India (Chapter 5), north India (Chapter 6) 
and Iran (Chapter 7). The case studies are designed with a sense of geographical 
balance in mind, in order to develop a holistic picture of literary production as 
a transregional phenomenon, and in order to test where the limits of the arena 
of circulation that I am describing lay. Each of the literary communities featured 
in the case studies can be related to the others through international networks. 
Not only do the subjects of the chapters feature in the anthologies, but in many 
instances, they were also aware of their contemporaries discussed in the other 
chapters. In order to reconstruct linkages of this kind, I have had to expand my 
focus beyond the collected works of seventeenth-century poets that have been 
printed, as the published corpus is not sufficiently comprehensive for this sort 
of study. 

Consequently, two-thirds of the poets whose work is examined here are 
almost entirely unknown to scholarship, featuring briefly in bio-bibliographical 
surveys or in manuscript catalogues. In many cases, it has been necessary to 
spend time reconstructing the biographies of these figures in order to even be 
able to classify them as migrant poets. However, my twin focus on biography and 
texts in this book is not designed to argue for a biographical reading of literature, 
which would see poems as expressions of moments in the lives of their authors. 
Rather, it is intended to reconstruct the web of social interactions between the 
subjects, their fellow poets and their patrons, in order to understand how they 
use intertextuality. Chapter 1 delves into the demographic and economic factors 
which stimulated migration in the seventeenth-century western Indian Ocean, in 
order to reconstruct the extratextual world in which these literary communities 
took shape. 


Chapter 1 


SOCIETY IN MOTION 


THE PROSOPOGRAPHY AND ECONOMICS OF SEVENTEENTH- 
CENTURY MIGRATORY NETWORKS ACROSS THE ARABIAN SEA 


A foundational study of early modern migration across the Arabian Sea is Ahmad 
Gulchin Ma‘ani’s (d. 2000) Karvan-i Hind (The Caravan Bound for India).' 
This biographical dictionary of poets who left Iran for South Asia between 
the late medieval period and the eighteenth century combs through many 
tazkiras and divans in order to create as expansive a source-book as possible, 
identifying 353 poets who migrated eastwards in the long seventeenth century, 
from the accession of the Mughal emperor Jahangir in 1014/1605 to the death 
of Awrangzib in 1118/1707. A meticulous work of scholarship, Karvan-i Hind 
simultaneously manages to complicate and to reinforce commonplaces about 
diasporic literary communities. While its singular focus on movement away 
from Iran towards South Asia gives us a great deal of information about how the 
demographics of migration and the profiles of Iranian migrant poets changed 
over time, it implies - perhaps unintentionally — that the ‘flow’ of writers was 
‘unidirectional,’ that India’s courts were the period’s only significant centres 
of literary production, and that Persian literary talent was exclusively Iranian. 
Additionally, although Gulchin Ma‘ani’s monolingual approach cannot be 
criticized, I argue that we should extend his findings by examining how writers 
active in differing languages circulated around the Arabian Sea, since maritime 
contacts bring cultures together and are inherently multilingual: language is 
‘the luggage of the individual travelling around the world.’ In this chapter, I 
collect data derived from Sulafat al-‘Asr and Tazkira-yi Nasrabadi to create a 
picture of migratory patterns around the western Indian Ocean, demonstrating 
the extent to which the movement of people and capital turned the region into 
an arena of circulation. While the use of two directly contemporary biographical 
anthologies could be said to narrow the focus of our enquiry, hindering us from 
developing a totalizing view of migration over the longue durée, it allows us to 
reconstruct exactly how authors were connected to one another in the focused 
period of time from c. 1620 to 1675 CE. The fact that Nasrabadi and Ibn Ma‘sum 
were writing within a few years of one another, and that both include a class 
of Shi‘i scholars among their biographical subjects, some of whom feature in 
both anthologies, means that their texts can be said to dovetail, sharing points 
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of continuity while fanning out in different directions. In a certain sense, they 
therefore document one bifurcating, transnational system of authors. 


‘The seventeenth century in historical context 


In his introduction to Sulafat al-‘Asr, Ibn Ma‘sum writes that the idea for his 
anthology has turned out to be a ‘damp squib in a country whose Arabs, Persians 
and Indians have not instituted a market for culture.’ He also divorces himself from 
his surroundings at the end of his chapter on the poets of Syria and Egypt, quoting 
Ibn al-Qirriyya (d. 84/703) as saying that ‘India is distant and far-off, a land of 
tyrannical unbelievers.’ It is difficult to get around the fact that these remarks are 
exclusive: they draw distinctions based on lineage, religion and political systems, 
emphasize disjunction rather than connectivity, could be taken to imply that Ibn 
Ma‘sum thought of himself intellectually in an Arabian setting rather than in an 
Indian context, and seemingly place value in the sentiments of a late antique figure 
who died before the widespread arrival of Islam in South Asia.° This is a curious 
idea when one considers that the Qutbshahi sultanate was both politically and 
confessionally amenable to Ibn Ma‘sum. Nevertheless, the comments do invite 
two questions which are fundamental to the study of migration and literary 
production in the seventeenth century. The first concerns the extent to which 
diasporic communities - whether mercantile, professional, political, religious or 
a mixture of all four - were able to create a ‘market for culture’ independently, 
without some form of accommodation with the systems of patronage that already 
existed in their adopted countries. The second revolves around the issue of whether 
the early modern Arabian Sea can really be considered a discrete zone, constituted 
through flows of people, capital and trade. In order to consider this question in 
more depth, we have to examine the migratory patterns of the seventeenth century 
in historical context. 

India had already acted as a magnet for émigré scholars of Arabic for centuries 
prior to the arrival of Nizam al-Din Ahmad and Ibn Ma‘sum in the Deccan. From 
the medieval period, the Muslim dynasties which ruled from Delhi, Gujarat, 
Bengal and the Deccan had established mosques and Islamic colleges, propagated 
the teaching of the Islamic sciences, hired scribes to copy the Qur’an and others 
to recite it, and engaged in diplomatic correspondence in Arabic with the rulers 
of Mecca.’ These actions all necessitated an inbound flow of Arabic speakers, and 
so scholars came from locations such as Egypt, North Arabia and Yemen, in order 
to teach and to seek patronage.* A significant number of dynasties also sought to 
bolster their authority by patronizing charismatic Muslim religious leaders, who 
established themselves as spiritual preceptors in regions such as Gujarat.’ More 
broadly, medieval transoceanic trade also brought Arabic speakers to regions such 
as Malabar that were not controlled by Muslim dynasties.’ Migrants settled and 
married locals, turning Arabic into a local language with transregional roots.'! 
The pursuit of commerce, scholarship and political power created a knowledge 
economy that linked India with centres of Arabic-Islamic scholarship further 
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to the west.” The movement was bidirectional. Numerous thinkers emigrated 
from India to Arabia, including ‘Ali al-Muttaqi (d. 975/1567), who grew up as 
a Chishti Sufi in Burhanpur in Khandesh, and spent the final decades of his life 
as a multilingual scholar in Mecca.'* Additionally, some of the Indian sultanates 
sponsored the establishment of colleges in Mecca, such as the Kulbarkiyya (named. 
after Gulbarga in the Deccan), which was founded by the Bahmanids (748/1347- 
933/1527).'* A scholarly and mercantile elite formed just one social component of 
a much larger flow of people: slavery too brought many individuals who learned 
Arabic from East Africa to India.'° Crucially, waves of migration were continuous, 
and each new generation reconfigured relationships between South Asia and the 
Middle East.'° 

Ahigh proportion of the scholars who travelled from the Arab lands to the Deccan 
- and to India more broadly - authored books after their arrival. The pedagogical 
texts that they produced, including commentaries on Arabic grammar, contributed 
to the spread of Arabic literacy among the Muslim populace of the region and 
functioned as sites in which the entire history of Arabic philological knowledge 
could be debated.”” Such works represented a way of forming a broad community 
through education and the practice of religion. However, some of the émigrés also 
set about creating literary networks in India, in which they and their interlocutors 
composed new works of Arabic poetry and prose.'* They were supported in this 
endeavour by the enormous number of Arabic texts which circulated to India 
in manuscript and were then recopied. These texts encompassed many different 
genres, including medicine, historiography, biography, poetry and adab, hadith and 
Qur’anic exegesis. Although a statistical study is beyond the scope of this book, one 
may point to manuscript catalogues to give some sense of the scale and diversity of 
the Arabic texts that were read in early modern South Asia. The Arabic catalogue of 
the Khuda Bakhsh Library in Patna, for example, stretches to twenty-eight volumes 
in the old series alone, incorporating literary manuscripts varying from canonical 
texts like commentaries on the Mu ‘allaqat and the diwan of al-Mutanabbi, through 
collections of Mamluk erotic epigrams, to perhaps unexpected works, such as the 
diwan of Niqula’us al-Sa’igh (d. 1756), a Greek Catholic monk and ‘the most gifted 
Christian poet in Arabic of the early 18" century.’ These manuscripts represent 
what we might follow Shahab Ahmed in calling an ‘aestheticized’ corpus.” They are 
a vast and little studied resource which forces us to entirely rethink the conventional 
assumption that because it was a language of religion and not a vernacular for the 
vast majority of Muslims in early modern South Asia, Arabic must have had a 
limited set of social and intellectual uses. 

The migratory routes from the lands that are recognized today as the ‘Arab 
world’ should be considered an important part of a circulatory system which also 
connected South Asia with Iran and Central Asia, fostering the mobility of people 
and objects, including manuscripts.” This system encouraged the migration of all 
social classes, not only those that might be thought of as ‘elites; such as political 
leaders, merchants and scholars, but also more subaltern groups, including figures 
who subsisted on charity.” Islamic polities in medieval and early modern South 
Asia have often been characterized as ‘Persianate’,, to use Marshall Hodgson’s now 


24 Persian and Arabic Literary Communities 


popular term, which reflects the facts that dynasties such as the Delhi Sultanate (c. 
607/1211-932/1526) and the Mughal Empire (932/1526-1857) adopted Persian 
as a courtly language; and that they adapted the bureaucratic systems of the 
Central Asian dynasties that used Persian as their language of administration.” 
From the early eleventh century, when Lahore became a major political centre of 
the Ghaznavid Empire, Persian literary production began to flourish throughout 
South Asia, in contexts ranging from courts to Sufi khanagahs (lodges) and gasbas 
(fortified villages).** Movement from Iran and Central Asia to India followed many 
routes, including not just to the north, but also to the Deccan.” 

The migration of speakers of Arabic and Persian to India led to the creation 
of transnational political and religious structures, and to the investment of 
economies in one another. A good example of this phenomenon is the Qutbshahi 
sultanate, whose royal family traced their origins to the early-fifteenth-century 
Turkic Qaraqoyunlu rulers of Tabriz and Baghdad.” The dynasty’s links with Iran 
were continuous and ongoing, and the name of the shah of Iran was traditionally 
pronounced before the name of the Qutbshah in the sermon (khutba) at Friday 
prayers in Golkonda.”’ Even in the seventeenth century, many of the state’s principal 
officers were migrants from Iran, including the prime minister (Mir Jumla) Mir 
Muhammad Sa‘id Ardistani (d. 1073/1663), who had spent his early life in Isfahan, 
and Niknam Khan (d. 1083/1672), commander in chief of Golkonda’s military.” 
Safavid Iran invested heavily in Golkonda’s economy, and constituted one of its 
major trading partners.” 

Arabic and Persian can therefore be characterized as supranational idioms of 
culture in early modern South Asia, in the sense that their use transcended any 
one particular social or confessional group and linked India with the lands across 
the Arabian Sea. Neither was used as a vernacular by the vast majority of India’s 
populace, and this aided in their adoption as languages of high culture. At the same 
time, both did function as a language of daily communication for certain families. 

Although we might be tempted to assume that the situation in Iran and Arabia 
was radically different — with Persian being both the vernacular and the language of 
high culture in Iran, and Arabic the language of daily communication and culture 
in Arabia — a different set of circumstances pertained in many communities. The 
populace of Safavid Iran spoke a variety of languages, including, in addition to 
Persian, Turkic, Armenian, Georgian, Kurdish and Arabic, and a raft of languages 
that were more localized, such as Gilaki and Tati.*® According to the reports of 
Carmelite missionaries in the early seventeenth century, in Qazvin - the one- 
time Safavid capital - the only language that the city’s entire populace was united 
in understanding was Turkic.*! The main language of the Safavid court was also 
Turkic, which was spoken by the Qizilbash military and political elite.** Turkic 
was used as a literary language too, to the extent that Nasrabadi, who admits to 
not knowing it, discusses Turkic verse on a couple of occasions.** From a certain 
perspective, therefore, Persian can be seen as a unifying language of high culture 
in early modern Iran, rather than as the only idiom of cultural production. 

Arabic was also important in Safavid Iran beyond purely religious settings. 
I calculate that 8 per cent (c. 950 out of 11,752), of the titles listed under the 
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heading diwan/divan in the union catalogue of manuscripts in Iranian collections 
are written in Arabic. This figure concerns literary production only, not texts 
on Quranic exegesis, Islamic law or other disciplines with which Arabic is 
associated in religious contexts.* It implies a substantial body of writers and 
readers of Arabic literature in Iran, not just during the ‘Abbasid era (132/750- 
656/1258), when Arabic had been a language of political power, but also in the 
late medieval and early modern periods. Of the seventy manuscript copies of 
the diwan of al-Mutanabbi (d. 354/965) that are held in Iranian libraries, sixteen 
were made during the Safavid era, and twenty-one during the later eighteenth and 
nineteenth centuries.** Such manuscripts suggest the persistence of Arabic as a 
language of high culture in defined scholarly, literary and bureaucratic contexts in 
Iran, throughout the early modern period. In instances, its usage may have been 
strictly learned and artificial, but this was not always the case. As in South Asia, 
the reading and writing of Arabic cut across social and confessional groups. Future 
reconstructions of the role of Arabic in early modern Iran and South Asia will 
need to elaborate on how its function as a language of prestige was shaped by 
interaction between migrant groups and local populations. 

We also have to expand and complicate our understanding of language use in the 
Arabian Peninsula. During the late sixteenth and seventeenth centuries, a significant 
number of Iranian families settled in Mecca and Medina. Ibn Ma‘sum’s own 
grandfather, who emigrated from Shiraz, is a good example of this phenomenon, 
but there are more cases, to the extent that at least fourteen biographical subjects in 
the sections of Sulafat al- ‘Asr devoted to the two holy cities were wholly or partly 
of Iranian descent, including scholars who traced their lineage to Tabaristan;*” 
Shiraz;** Isfara’in*? and Bust.*° Additionally, in his chapter on Iran, Ibn Ma‘sum 
mentions a further two figures who left the country to settle in Mecca.*' While these 
writers composed their scholarly works in Arabic, it does not seem likely that they 
would have entirely abandoned using Persian as their vernacular after their arrival 
in Arabia. Even though Nizam al-Din Ahmad and Ibn Ma‘sum both seem to have 
composed poetry exclusively in Arabic, extant archival documents, such as letters 
and legal papers, show that they both retained and used their family’s knowledge of 
Persian. Further evidence for a community of Persian speakers in Arabia is provided 
by Nasrabadi, who gives information on poets who emigrated to Mecca and settled 
there, either permanently or for an extended number of years.” He tells us that the 
poet Hajji Muhammad lived in Mecca for twenty-two years, running a jeweller’s 
shop at Bab al-Salam, and that he adopted the pen name “Makki’ (“Meccar’) in his 
Persian verse.** Hajji Muhammad returned to Isfahan only after the death of the 
sharif (most probably Zayd, r. 1040/1631-1076/1666) when Mecca was affected by 
political and social instability.“ 

Even more intriguing evidence comes in the form of an anthology of Persian 
poetry by one of Nasrabadi’s biographical subjects, Nazim Tabrizi (d. 1083/1672- 
3).® This work, which remains in manuscript, was completed by Nazim in Mecca 
in 1036/1626-7.* It consists of poems drawn from the historical Persian corpus, 
including verse by poets such as Mas‘ud Sa‘d Salman (d. c. 515/1121-2), ‘Iraqi 
(d. 668/1289) and “Ubayd-i Zakani (d. 772/1370-1). Its composition was fed 


26 Persian and Arabic Literary Communities 


by networks of circulation that crossed the Arabian Sea: the literary biographer 
Muhammad Darabi, a contemporary of Nasrabadi, relates that when Nazim 
had been in Yemen, he had obtained an accurate manuscript of poems by ‘Urfi 
(d. 999/1591) which had come from the library of “Urfi’s patron, the Mughal 
statesman ‘Abd al-Rahim Khan-i Khanan (d. 1036/1627).” Although it is certain 
that Iranian émigré groups in the two holy cities and Yemen adopted Arabic as 
a second language, the fact that Nazim read and edited Persian materials there 
encourages us to reimagine the Arabian Peninsula as a multilingual space. 


The biographical anthologies: Subjective networks 


In order to move beyond a general picture of historical trends in migration and 
appreciate how seventeenth-century poets were connected to one another, we 
have to analyse the structure of Tazkira-yi Nasrabadi and Sulafat al-‘Asr, and 
consider the anthologists’ concerns, interests and prejudices. We should always 
bear in mind the subjectivity inherent in biographical anthologies: as Mana Kia 
writes, compilers such as Nasrabadi ‘selected and emphasized details about their 
collectives in the service of particular representational preoccupations.** These 
works effectively map out communities based on networks of authors, and, just 
as importantly, intertextual relationships between the poems that these networks 
composed. 

Excluding its conclusion, which is devoted to verse chronograms and follows 
a different format from the rest of the anthology, Tazkira-yi Nasrabadi contains 
entries on just over 900 poets active between the very end of the sixteenth century 
and 1091/1680. The biographical entries are extremely short - even the longest 
ones are a maximum of four pages - and they consist of contextual information 
on the origins and careers of each poet, followed by a limited selection of their 
verse. Nasrabadi’s critical approach is rooted in individual images and rhetorical 
devices, and for this reason he does not give poems in their entirety, only isolated 
lines extracted from different pieces.” Some entries include just a single line of 
poetry, others up to sixty, with each line generally being drawn from a different 
poem. Unlike some other early modern Persian biographical anthologies, such as 
Taqi Kashi’s (fl. late sixteenth to early seventeenth centuries) Khulasat al-Ash ‘ar, 
which contains very extensive selections from the work of each biographical 
subject and is an enormously useful source-book of poems, Tazkira-yi Nasrabadi 
invites readers — whether premodern or modern - to use it as a kind of catalogue, 
which must be read in conjunction with divans through a process of referencing 
and cross-referencing.*° Sulafat al-‘Asr is devoted to far fewer writers, treating 
129 poets active between the late sixteenth century and 1082/1671, the year of 
composition, but it treats their output in detail, often giving qasa ‘id and qita‘ in 
full, and tracing emulative intertextual connections between authors. 

One of the most obvious ways in which Tazkira-yi Nasrabadi and Sulafat al- ‘Asr 
demonstrate their subjectivity is in the demography of the poets whom they survey. 
Both anthologies have a total disregard for female poets. Although a few women 
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are featured in passing, they are mentioned only in relation to the biographical 
subjects, who are, without exception, men, and those women who are discussed 
are either the mothers of poets, royals who acted as patrons, or courtesans who 
had relationships with poets.*' The two texts are also exclusive in their focus 
on Muslims, particularly Twelver Shi‘is, and non-Muslims, including Jews, 
Zoroastrians, Christians and Hindus - all religious communities which produced 
authors writing in Persian or Arabic - are passed over, apart from in a couple of 
cases where the biographical subjects were converts or became involved in elite 
Muslim networks.” It is also important to stress that the anthologists only disclose 
the information that they deem to be germane or interesting, or which was available 
to them through their sources, and so they do not always provide the reader with 
the same level of detail for each poet. In Tazkira-yi Nasrabadi, for example, the 
anthologist sometimes states that a poet had been to Mecca, but in certain cases 
the reader infers this because the figure in question is referred to using the title hajj 
or hajji.°* These inconsistencies are natural for texts rooted in social networks, and 
oblige us to interpret demography through the eyes of the anthologists. 

The subjectivities of the two anthologists also extend to their approaches to 
space and place. Nasrabadi was highly mobile. As he states in his autobiography 
(the last entry in the main body of the anthology), he had done hajj to Mecca, 
and pilgrimage to the shrine of the Imam Riza (the eighth Twelver Imam) at 
Mashhad.” Furthermore, he had family in India. His paternal grandfather had 
settled at the court of the Mughal emperor Jahangir, and one of his uncles and 
one of his nephews were in India at the time of the anthology’s composition. 
Nevertheless, his tazkira takes the Safavid capital of Isfahan, in whose environs 
he grew up and spent most of his life, as its unstated centre of exchange. This is 
quite different from making it the centre of literary production. Cities that were 
in close proximity to the capital, such as Shiraz, Yazd, Qum and Kashan, feature 
prominently, as does Mashhad, in the beglerbeg of Khurasan, and Tabriz, in the 
beglerbeg of Azarbayjan. Relatively little space is given to non-Iranian poets who 
migrated inwards to Iran, or who remained outside Iran, and those who are 
included came to the anthologist’s attention directly, or through his sources. A 
conservative estimate, based on Nasrabadi’s explicit statements, would suggest 
that he had met 7.9 per cent (72) of the poets whom he mentions;*° and had 
corresponded directly with a few more,” but it seems probable that the actual 
figures are somewhat higher. Many of these personal contacts were well travelled, 
both within and outside Iran, and they brought with them their own networks, 
meaning that there are minimal degrees of separation between the anthologist 
and the vast majority of his subjects. A good example of this phenomenon is 
Nasrabadi’s friend mulla ‘Ali Riza Tajalli, who was both a student of the religious 
scholar Aqa Husayn Khvansari - who taught in Isfahan - and a former tutor to the 
Mughal nobleman Ibrahim Khan, the son of ‘Ali Mardan Khan (d. 1067/1657), 
an Iranian nobleman who had left for India after surrendering the fortress of 
Qandahar to the Mughals.” It is possible that Tajalli acted as Nasrabadi’s source 
for information on a further twelve students of Aqa Husayn Khvansari and a 
further three poets who were in the service of Ibrahim Khan.” 
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One of the most striking aspects of Nasrabadi’s tazkira is its demonstration of 
the fact that literary production cut across classes in Safavid Iran. The following 
table surveys the professions of all of the biographical subjects in the tazkira: 


Professions of Seventeenth-Century Poets, per Nasrabadi 


Rank Profession No. of Poets 
1 Professional poet (living derived primarily or exclusively from verse, or 213 
evidence of other professional activity wanting).' 
2 Member of the religious establishment (incl. professions as diverse as 156 
jurist, Qur’an reciter, preacher, Shaykh al-Islam, etc.).? 
3 Functionary (e.g. chancellery official), provincial politician (e.g. vizir, 119 
kalantar), agent or representative of a politician.* 
4 Governor, senior minister of state.’ 53 
5 Sayyid (living derived from social status, e.g. through relating family 52 
hadith or through a state-issued stipend).° 
6 Nobleman or gentleman poet (living derived from inherited wealth or 45 
income from holdings).° 
7 Craftsman (e.g. leather worker, ceramist, goldsmith; incl. guild head).’ 42 
8 Dervish.* 33 
9 Merchant.’ 29 
10 Tradesman (e.g. farrier), labourer (e.g. bricklayer), wholesaler, 17 
shopkeeper.'® 
21] Scribe, secretary." 15 
=11 Painter or calligrapher.’ 15 
=11 Host of a salon, courtly hanger-on, companion to another poet.’ 15 
=14 Doctor of medicine.'* 11 
=14 Copyist, bookbinder.'* 11 
16 Musician." 10 
=17 Superintendent of a shrine, keeper of a mosque, administrator in charge 8 
of vaqf disbursements.” 
=17 Prince of the realm."* 8 
=17 Man of letters (incl. lexicographer, etc.).!° 8 
20 Military- or guards-man.” 7 
=21 Librarian.”! 5 
=21 Shahnama reciter or storyteller.” 5 
23 Tutor to royal children.” 4 
=24 King.” 3 
=24 Ambassador.” 3 
= 24 Historian (incl. author of historical masnavis).”° 3 
= 24 Astronomer or astrologer.” 3 
28 School teacher.** 3 
29 Geomancer.” 2 
= 30 Industrialist.° 1 
= 30 Spiritual preceptor.*! 1 
= 30 Architect.” 1 
= 30 Dogsbody.™ 1 
= 30 Publican.** 1 
= 30 Banker.* 1 


! TN, 309; 312; 316; 319; 322; 325; 327; 331; 337; 339; 341; 343; 344; 345; 347; 348; 349; 350; 351; 353; 354; 356; 359; 
360; 363; 365 (two entries); 366; 370 (two entries); 371; 372; 374; 375; 376; 377; 378; 381 (two entries); 383; 386; 388; 
389; 390; 391 (two entries); 394; 395; 396 (two entries); 399 (two entries); 400 (two entries); 401 (two entries); 404 
(two entries); 406; 408; 409 (three entries); 414; 415; 417; 418 (two entries); 420; 422; 423 (two entries); 424 (two 
entries); 428; 429; 430; 431; 432; 438; 439 (two entries); 442 (two entries); 443 (two entries); 444 (two entries); 445; 
446; 447 (two entries); 448; 449 (two entries); 450; 451; 454; 458; 459; 460; 461; 463 (two entries); 464 (two entries); 
465 (two entries); 467; 469; 470; 471; 472; 476; 478; 479 (two entries); 481; 488; 490; 492; 503; 504; 509; 510; 511; 512; 
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513 (two entries); 514; 515; 518; 519; 520; 525; 527; 530; 531; 532; 534 (two entries); 539; 546; 547; 549; 551; 552; 553; 
556; 560; 562; 563 (two entries); 566; 569 (two entries); 570 (three entries); 571; 573; 580; 581; 582; 583; 584; 586; 587; 
593; 604; 615 (two entries); 617; 625; 626; 627 (two entries); 628; 630 (three entries); 631 (three entries); 632 (two 
entries); 634; 635; 637; 638 (three entries); 639; 640 (two entries); 641; 642 (three entries); 643 (two entries); 645; 648; 
649; 650 (two entries); 651 (three entries); 654 (two entries); 655 (two entries). 

2 TN, 149; 168; 209; 217; 218; 220 (two entries); 221; 223; 224; 225 (two entries); 227; 228 (two entries); 229; 231 (two 
entries); 232 (two entries); 233; 234; 235; 236; 237; 238; 239; 240; 244; 245; 247; 248 (two entries); 249; 250; 251; 252; 
254; 255 (two entries); 256; 261 (two entries); 262; 263; 264 (two entries); 267; 268; 271; 272; 273; 274; 275; 276; 277 
(two entries); 278 (two entries); 279 (two entries); 280 (two entries); 281; 282; 283 (two entries); 284; 285; 286 (two 
entries); 287; 288; 289 (three entries); 290 (two entries); 291; 292; 293; 294 (three entries); 372; 385; 397; 398; 406; 
421; 422; 437; 440 (two entries); 452; 461; 473; 475; 491; 494; 497; 499; 501; 503; 505 (two entries); 515; 516; 518; 525; 
529 (two entries); 531; 537; 538; 540; 541; 542; 545; 550; 552; 554; 563; 568 (two entries); 571; 579; 583; 585; 589; 590; 
592 (two entries); 602; 614; 615; 620; 621; 622; 623; 625; 629 (two entries); 635; 636 (three entries); 640; 641 (three 
entries); 644; 646; 648; 649; 652. 

3 TN, 88; 98; 99; 100; 101 (two entries); 102; 103; 104; 106; 107 (two entries); 108; 109 (two entries); 110 (two entries); 
111; 112; 113; 114; 115 (two entries); 116; 117 (two entries); 118 (two entries); 119; 120 (two entries); 121; 122 (two 
entries); 123; 124 (two entries); 126 (two entries); 127; 128; 129 (two entries); 130 (two entries); 131; 132; 133; 139 
(two entries); 141; 142; 143; 144; 149; 150; 154; 155 (two entries); 157; 158; 159; 160; 161; 162; 163; 164; 166; 167 (two 
entries); 169; 170; 173; 174; 175 (two entries); 176; 177 (two entries); 178 (two entries); 184; 186 (two entries); 187; 
188; 189 (two entries); 190 (two entries); 191; 193 (two entries); 201 (two entries); 202; 209; 210; 212; 233; 244; 270 
(two entries); 480; 497; 498; 548; 566; 581; 588; 591; 594; 626; 633; 659; 660 (two entries); 661; 662. 

4 TN, 23; 24; 25; 26; 29; 31; 32; 33; 34 (two entries); 36 (two entries); 37; 38; 40 (two entries); 41; 42 (two entries); 43; 
44 (three entries); 45; 46; 47 (two entries); 48 (two entries); 49 (three entries); 50; 51 (two entries); 52; 53; 54 (two 
entries); 55; 58; 59; 75; 77; 78; 79; 80; 83; 84 (two entries); 94; 96; 622. 

5 TN, 137; 138; 140; 142; 145; 146 (two entries); 147 (two entries); 148; 150; 154; 162; 163; 165 (three entries); 166; 176; 
179; 184; 188; 210; 253; 269; 272; 286; 359; 362; 367; 373; 383; 411; 414; 423; 426; 427 (two entries); 466 (two entries); 
486; 487; 496; 508; 545; 548; 564; 574; 578; 588; 601; 613. 

® TN, 60 (two entries); 61 (three entries); 62; 64; 65 (two entries); 66 (two entries); 67 (two entries); 71; 72; 74; 78; 79; 
81; 84; 85 (two entries); 87; 89; 90; 91; 93 (two entries); 160; 179 (two entries); 180; 194; 197; 205; 274; 277; 392; 454; 
594; 598; 599; 663; 664 (two entries). 

? TN, 69; 178; 206 (two entries); 212 (two entries); 398; 406; 410; 416; 432 (two entries); 434; 445; 451; 465; 472; 477; 
493; 520; 521; 523; 528; 535; 536; 540 (two entries); 541; 544 (two entries); 547; 553; 557; 558; 559; 560 (two entries); 
606; 608; 610; 612; 629. 

5 TN, 300; 301; 302 (two entries); 303 (three entries); 304 (two entries); 397; 402; 405; 413; 417; 438 (two entries); 441; 
453; 541; 543; 551; 571; 577 (two entries); 578; 590; 600; 602; 605; 618; 620; 632; 637. 

° TN, 169; 170; 171 (two entries); 172; 173; 180; 181; 192; 193; 194; 195; 197; 198; 199; 204; 340; 357; 358; 407; 510; 
519; 527; 535; 536; 558; 565; 569; 600. 

10 TN, 204; 207; 433; 526; 538; 549; 585; 599; 600; 602; 607; 608; 609; 611; 615; 618; 620. 

1! TN, 266 (two entries); 364; 375; 463; 483; 501; 539; 542; 544; 573; 624; 628; 630; 631. 

2 TN, 200; 202; 296; 297 (two entries); 298 (two entries); 416; 420; 474; 517; 524; 580; 591; 593. 

13 TN, 203; 211; 292; 408; 419; 457; 506; 561; 582; 590; 616; 619; 621; 633; 634. 

\ TN, 70; 71; 86 (two entries); 95; 241; 288; 462; 532; 545; 604. 

15 TN, 211; 287; 489; 522; 543; 552; 555 (two entries); 559; 567; 606. 

16 TN, 293; 369; 434; 453; 458; 460; 581; 607; 610; 611. 

7 TN, 213; 285; 290; 301; 433; 436 (two entries); 485. 

18 TN, 13; 14; 15; 16; 17; 18 (two entries); 19. 

19 TN, 265; 393; 412; 428; 429; 482; 535; 654. 

0 TN, 63; 68; 69; 73 (two entries); 208; 537. 

21 TN, 56; 105; 298; 346; 379. 

2 TN, 207; 435 (two entries); 462; 572. 

3 TN, 242; 258; 281; 455. 

24 TN, 11; 12; 14. 

5 TN, 92; 624; 639. 

26 TN, 147; 260 (two entries). 

2? TN, 403; 436; 637. 

28 TN, 420; 576; 597. 

29 TN, 415; 476. 

30 TN, 198. 

3 TN, 88. 

2 TN, 198. 

33 TN, 456. 

3 TN, 213. 

35 TN, 416. 
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As Sulafat al-‘Asr treats a smaller number of poets than Nasrabadi’s anthology, 
we might also expect it to be more limited to the compiler’s direct acquaintances, 
and this may be the case: a conservative estimate, based on the information that 
the anthologist reveals, indicates that Ibn Ma‘sum had met 25 (19.3 per cent) of 
his entrants. It cannot be said that the biographical subjects in Sulafat al-‘Asr 
belonged to a single class, but Ibn Ma‘sum does display a marked interest in men 
who, like him, were Shi‘is and sayyids, and who possessed a particular intellectual 
profile, belonging to a group of scholars who were trained in the religious sciences, 
philology and Arabic grammar. The anthology contains many more such figures 
than professional poets. Like Nasrabadi, Ibn Ma‘sum harnessed the networks that 
his contacts brought with them. One way in which he did this was through consulting 
their notebooks (tadhakir), in which they asked their acquaintances to jot down 
poems. Ibn Ma‘sum tells us that he consulted the notebook of Taj al-Din al-Maliki 
(d. 1066/1655), the Imam of the Maliki madhhab (doctrinal school) at the Sanctuary 
in Mecca, from which he derived information about poets of Mecca and Medina.” 
He also consulted the notebook of the judge Muhammad Daraz al-Makki, who had 
been posted to Yemen by the Ottomans.* This tadhkira appears to have been Ibn 
Ma‘sumis only source of information regarding the Yemeni poet “Abd al-Rahman 
b. al-Mahdi al-‘Aqabi.® It is possible that Ibn Ma‘sum consulted these sources and 
transcribed passages from them while he was in Arabia during his early teens. 

Given that Ibn Ma‘sum grew up in Mecca and emigrated to India as a young 
man, making influential literary connections in Yemen on the way, we might assume 
that Sulafat al-‘Asr would have a more bifocal quality than Tazkira-yi Nasrabadi. 
The division of Sulafat al- ‘Asr into five geographically arranged chapters creates a 
superficial impression of equanimity, but there is, of course, a subjective geographical 
pull to the text. Ideological, personal and practical factors make Mecca into one the 
anthology’s major hubs. Ibn Ma‘sum regarded Meccaas the pivot of his world because 
it was the home of his religious faith, because the poets of pre- and early Islamic 
Arabia were major stylistic models for him and his contemporaries, and because he 
had grown up there. Seven of the biographical subjects in Sulafat al-‘Asr are men 
of an older generation whom Ibn Ma‘sum encountered in Mecca during his youth, 
some of them in scholarly reading circles.“* Mecca was also pivotal to him because it 
was a hub of circulation and information exchange thanks to the annual hajj, which 
attracted Muslims from all over the old world. His chapter on North Africa is mostly 
derived from the scholar al-Maqgqari’s (d. 1041/1632) works, including not just the 
famous Nafh al-Tib min Ghusn al-Andalus al-Ratib (The Scent of Perfume from the 
Succulent Branch of al-Andalus), but also Fath al-Muta‘al fi Madh al-Ni‘al (The 
Victory of the Lofty, in Praise of the Sandals), an anthology of Maghribi texts on the 
Prophet and his sandals, and Rawdat al-As (The Garden of Myrtle), a biographical 
work on al-Maqgari’s contemporaries in Marrakesh and Fez. Al-Maqqari had done 
hajj and visited Mecca, and so Ibn Ma‘sum’s use of his work most probably reflects 
the circulation of books to India by way of the Arabian Peninsula, rather than directly 
from North Africa.® Similarly, Mecca seems to be one of the conduits through which 
information reached Ibn Ma‘sum about the poets of Syria and Egypt: of the thirty- 
eight poets featured in that chapter, at least twelve had been in Mecca and can be 
located in a web of the anthologist’s mutual contacts.” 


1. Society in Motion 31 


Although Ibn Ma‘sum does not devote a chapter to India, Sulafat al- ‘Asr is also 
slanted towards the poets who surrounded him at the court of the Qutbshahs. It is 
simply that the entries on them are slotted into the chapters on the regions from 
which they had emigrated. Out of the 129 poets featured in Sulafat al-‘Asr, 17 
(13.1 per cent) are explicitly mentioned as having been in Golkonda and as having 
dedicated Arabic verse to Ibn Ma‘sum’s father, Nizam al-Din Ahmad. Six came 
from the Arabian Peninsula;® two from the Jabal “Amil region in greater Syria;” 
one from Yemen;”' two from Iran;” three from Bahrain;”* and three from Iraq.” 
Although some of these figures stayed in Golkonda for an extended period of 
time, others travelled on elsewhere, establishing connections with Ibn Ma‘sum 
and Nizam al-Din Ahmad which continued by letter after their departure from 
Golkonda.” A further seven figures do not seem to have migrated to India, but they 
contributed to the broader, international network of the Golkonda circle by sending 
missives to its members from Iran and Arabia.” 


Patterns in migration 


The supranational perspective of both Ibn Ma‘sum and Nasrabadi suggests that 
migration and mobility played a significant role in seventeenth-century letters, and 
this is indeed the case. The internal migration of poets within the Safavid domains 
was key to the dynamics of literary production in Iran, and most of Nasrabadi’s 
biographical subjects who remained in the country were highly mobile. Although 
a lack of paved roads made Iran into ‘a number of regional economies represented. 
by major towns with their hinterland; the flow of poets between the borderlands 
and the central domains was relatively free.” Under Shah ‘Abbas I (r. 995/1587- 
1038/1629), state policies of forced migration from the country’s periphery had 
created new districts in Isfahan, such as “Abbasabad, which rehoused families of 
merchants and craftsmen from Tabriz. Nasrabadi devotes entries to twenty-three 
Tabrizis of ‘Abbasabad.”* Conflict with the Ottomans over Iraq in the west, and 
with the Mughals over Qandahar in the east, also encouraged the circulation of 
poets, some of whom were military men and so travelled out, and others of whom 
were displaced and so travelled in.” Another major stimulus for internal migration 
was pilgrimage. In Iraq, Najaf and Karbala’, two of the most important pilgrimage 
destinations for Twelver Shi‘is, were mostly under Ottoman control throughout 
the seventeenth century, and there are relatively few references to poets travelling 
there.*° However, the shrine of the Imam Riza at Mashhad was a major destination 
for poets from all over the Safavid domains. 

Nasrabadi leaves us in no doubt that the principal destination for internal 
migrants in seventeenth-century Iran was Isfahan, the Safavid capital. The 
following table shows the professions of arrivals in Isfahan, as indicated in the 
anthology. It suggests that only a small proportion of writers came to Isfahan 
seeking careers as professional poets. Most were drawn there in order to study the 
religious sciences at one of the state madrasas, or were involved in the life of the 
royal court, as high-ranking bureaucrats, ministers of state or secretaries. Trade 
and the crafts also represented significant reasons why poets travelled to Isfahan. 
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In general, these statistics give some indication of the degree of centralization 
that Safavid Iran experienced in the seventeenth century. The biographies of the 
individual poets indicate that many of them tried to find success in Isfahan before 
considering emigration to India or Arabia. 


Professions of Iranian Poet Migrants to Isfahan, per Nasrabadi 


Rank Profession No. of migrants 
1 Religious scholar (incl. judge, preacher, etc.)’ 65 
High-ranking bureaucrat (vizir, kalantar).’ 23 
=3 Professional Poet (living derived primarily or exclusively from verse, 8 
or evidence of other professional activity wanting).* 
=3 Calligrapher, bookbinder, copyist.* 8 
5 Craftsman (incl. guild head).° 7 
=6 Tradesman (incl. weaver, farrier).° 6 
=6 Dervish.’ 6 
8 Governor, senior minister of state.* 2 
9 Secretary.’ 4 
= 10 Court employee (incl. Shahnama reciter).'° 2 
=10 Gentleman poet." 2 
=10 Doctor of medicine.” 2 
=10 Merchant." 2 
=14 Man of letters."* 1 
=14 Bookseller.'* 1 
=14 Maddah (panegyrist of the Prophet and his family).'° 1 
=14 Practitioner of the occult sciences.’” 1 
=14 Painter." 1 
=14 Dogsbody.”” 1 
=14 Publican.” 1 
=14 Pensioner.”! 1 
=14 Tutor to royal children.” 1 


' TN, 165; 167 (two entries); 168; 220 (two entries); 221; 223; 227; 231; 233; 234; 235; 237; 238; 242; 248; 249; 252; 
253; 261; 264 (two entries); 267; 268; 269; 270 (two entries); 272; 279; 280; 283; 284; 285; 292; 293; 294; 372; 397; 402; 
406; 444; 457; 459; 465; 473; 487; 491; 497; 499; 501; 503; 505 (two entries); 512; 518; 522; 525; 532; 538; 548; 552; 
554; 579; 588. 
2 TN, 109; 116; 119; 120; 121; 139; 144; 146; 150; 154; 159; 161; 162; 176; 184; 186; 197; 255; 497; 549; 556; 566; 591. 
3 TN, 341; 378; 391; 479; 504; 551; 553; 583. 

* TN, 296; 297 (two entries); 410; 489; 522; 559; 570. 
> TN, 434; 464; 465; 528; 559; 610; 616. 

© TN, 458; 477; 519; 521; 523; 526. 

7 TN, 303; 304; 520; 551; 578; 602. 

8 TN, 34; 47; 49; 51; 72. 

° TN, 266; 463; 501; 581. 


° TN, 506; 
"TN, 205; 
2 TN, 288; 
3 TN, 169; 
4 TN, 265. 
'S TN, 585. 
16 TN, 613. 
7 TN, 574. 
18 TN, 591. 
'° TN, 456. 
0 TN, 213. 
21 TN, 466. 
2 TN, 454. 


587. 
578. 
515. 
172. 
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Despite Nasrabadi’s proximity to the Safavid capital, transnational migration 
features prominently in the anthology. Broadly speaking, the geographical 
area which he charts extends from the Levant in the west to India in the east, 
although we gain occasional glimpses of a more truly global world: mention is 
made of a poet who was shipwrecked and spent time in Europe, and another 
who was sent on a diplomatic mission to Ethiopia.*’ Of the poets featured, a 
remarkably high number, 176 (19.6 per cent), travelled from Iran to India, 
of whom 157 went to Mughal north India;*’ and 21 travelled to the Deccan 
sultanates, mostly to Shi‘i Golkonda.* This figure exceeds the number of poets 
who migrated from other locations in Iran to Isfahan, indicating that India 
was an attractive destination for provincial Iranians. We may speculate that 


Most Common Professions of Migrant Iranian Poets in India, per Nasrabadi 


Rank Profession No. of Migrants 

1 Professional poet (living derived primarily or exclusively from verse, 60 
or evidence of other professional activity wanting).’ 

2 Political figure (officer of state, governor, high-ranking bureaucrat or 25 
courtier, gentry with court employment, etc.)? 

3 Merchant or trader on business.’ 24 

Religious scholar.* 20 

5 Nobleman, sayyid, or professional driven to leave Iran due to 12 
straightened financial circumstances.° 

6 Man of letters (e.g. court secretary, lexicographer, prose author but ll 
not professional poet).° 

7. Craftsman (incl. guild head).’ 7 

=8 Tutor to elite children.* 4 

=8 Court librarian, painter or calligrapher.’ 4 

=10 Varying professions, but driven to leave Iran because of religious or 2 
social persecution.'® 

=10 Representative in business or diplomatic affairs (hajib)."! 2 

=10 Professional musician." 2 

=13 Servant.'* 1 

= 13 No profession or employment." 1 

=13 Dervish." 1 


! TN, 260 (two entries); 312; 316; 319; 322; 325; 327; 344; 348; 356; 359; 360; 363; 365; 366; 367; 370; 383; 397; 399; 401; 
404 (two entries); 408 (two entries); 411; 429; 430; 438 (two entries); 439; 443; 444; 445; 448; 449; 467; 469; 471; 478; 
479; 481; 492; 520; 543; 551; 552; 553; 563; 566; 570 (two entries); 571 (two entries); 572; 574; 577; 600; 617. 

2 TN, 52; 69; 75; 79; 84; 85 (two entries); 86; 88; 90; 91; 94; 123; 139; 160; 173; 174; 175; 190 (two entries), 202, 231; 
537; 660; 662. 

3 TN, 119; 170; 171; 188; 192; 194; 195; 197; 199; 204; 211; 212; 229; 340; 357; 407; 510; 527; 558; 559; 569; 588; 

603; 615. 

+ TN, 167; 221; 228; 261; 267; 272; 290; 291; 440; 442; 475; 485; 540; 568; 569 (two entries); 571; 583; 585; 620. 

5 TN, 139; 142; 147; 180; 186; 252; 392; 461; 464; 472; 486; 593. 

© TN, 147; 191; 265; 379; 412; 429; 463; 464; 476; 482; 573. 

7 TN, 403; 406; 553; 558; 560; 607; 608. 

8 TN, 242; 258; 278; 281. 

° TN, 298 (two entries), 346, 416. 

10 TN, 413; 473. 

1 TN, 104; 105. 

2 TN, 434; 610. 

13 TN, 137. 

“TN, 441. 

15 TN, 600. 
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those who lived in eastern Iranian cities such as Mashhad may have found it 
just as easy to migrate to north India as to western Iran. As the table above 
shows, there are many more professional poets among the migrants to India 
than in the cohort who moved to Isfahan. Politics and trade come in second 
and third place respectively, indicating the importance of the Mughal Empire to 
Iranian mercantile activity, and the durative elite networks which connected the 
Safavid, Mughal and Deccani courts. Merchants represent a small proportion of 
subjects in the anthology as a whole, but a significant minority of the migrant 
poets, showing the importance of trade to transnational movement. Many of 
the émigrés in the remaining categories can be classed as skilled specialists, 
such as royal tutors, painters and musicians, who possessed talents which were 
in demand with Indian patrons. 

The duration of these migratory journeys differed. Some poets left Iran with 
the intention of settling in India, but a substantial minority made return trips 
for financial or professional gain, with no aim of residing permanently in South 
Asia. Of the 176 poets who are recorded as having gone from Iran to India in 
Nasrabadi’s tazkira, 52 (29.5 per cent of the sub-group) returned to Iran after a 
while or made multiple trips between Iran and India.** Most of these return trips 
should be considered ventures rooted in commercial speculation. It is difficult to 
quantify exactly how many migrant poets travelled to earn through composing 
verse alone, and how many journeyed for trade, because the two undertakings 
were not mutually exclusive. In fact, if an individual was voyaging by sea, it was 
relatively common for them to seek some profit in the journey by transporting 
goods for sale, even if they were not a wholesale merchant by profession. Shapur 
Tihrani, a prominent poet who was by no means a dilettante, travelled to India for 
mercantile activity (tijarat), but also made inroads at the Mughal court through 
composing lyric and panegyric poetry.® Munsif, another leading poet who also 
went to India, actually derived his principal income through trade.*° This is not to 
suggest that poetry was simply a tool for cultivating relationships that could seal 
business deals, but rather that its production overlapped with commercial flows. 
For some, it was another tool in their armoury, a way to diversify their income. 

The next most popular destination from Iran in Nasrabadi’s anthology is 
Mecca, to which forty-two (4.6 per cent) of the biographical subjects travelled.*” 
Of these, half (21) visited both Mecca and India, some on the same trip, and 
others on separate journeys.** Given the importance of Mecca as Islam’s single 
most significant centre of pilgrimage, and its role as a hub of religious scholarship 
in the early modern period, the high proportion of migrants who were involved 
in the religious economy as scholars and madrasa professors is unsurprising. 
However, it is particularly noteworthy that merchants and traders on business 
represent the single most populous category, and that a relatively large number 
of professional poets also travelled to the Arabian Peninsula. In many cases, 
members of these two professions visited Mecca on their way between Iran and 
India, or vice versa. 
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Most Common Professions of Migrant Iranian Poets in Mecca, per Nasrabadi 


Rank Profession No. of Migrants 
1 Merchant or trader on business.’ 10 
2 Religious scholar, madrasa professor. 9 
3 Professional Poet (living derived primarily or exclusively from verse, 8 


or evidence of other professional activity wanting). 


4 Court official.* 5 
5 Student of religion, dervish.° 4 
=6 Scribe.° 3 
=6 Craftsman.’ 3 


! TN, 172; 175; 197; 198; 199; 207; 510; 558; 594; 615. 
2? TN, 442; 450; 459; 491; 583; 585; 589; 620; 648. 

3 TN, 325; 366; 367; 381; 429; 490; 492; 617. 

4 TN, 96; 113; 160; 175; 549. 

5 TN, 228; 261; 290; 304. 

® TN, 375; 463; 501. 

7 TN, 189; 406; 544. 


The high degree of mobility between Iran, Arabia and India stands in contrast 
to a much more limited flow of people between the Safavid realm and the 
hostile states of the Ottoman Empire and the Toqay-Timurid Khanate of 
Central Asia. Only five poets travelled from Iran to Ottoman Anatolia, Syria 
or Egypt; and just one went from Iran to the Toqay-Timurid Khanate, and 
thence to India.” Going the other way, one travelled from Ottoman Syria to 
Iran;”' four went from the Toqay-Timurid Khanate to Iran” and one from the 
Toqay-Timurid Khanate to both Iran and India.*? Although war is likely to 
have seriously reduced mobility between Anatolia, Iran and Transoxiana, it is 
important to emphasize that these figures do not necessarily represent the actual 
demographics of migration in the seventeenth century, or the most popular 
migratory routes, but rather Nasrabadi’s perspective. This is reflected in the fact 
that only six poets who feature in the anthology were citizens of Indian polities 
who travelled to Iran; only one poet grew up in India and travelled to the 
Arabian Peninsula, bypassing Iran altogether; and only one migrated from 
the Toqay-Timurid Khanate to India.*® As the following table shows, those 
migrants from Central Asia and India to Iran who were on Nasrabadi’s radar 
were mostly high-ranking bureaucrats or diplomats, such as his friend Maliha 
(d. after 1104/1692-3), the author of the anthology Muzakkir al-Ashab (The 
Recaller of [His] Companions), who accompanied the Toqay-Timurid embassy 
from Bukhara to Isfahan in around 1088/1677-8.*” There are, however, also 
several professional poets listed in the table, including Shawkat Bukhari (d. 
1107/1695-6). 
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Most Common Professions of Migrant Central Asian and Indian Poets in Iran, 
per Nasrabadi 


Rank Profession No. of Migrants 
=1 Diplomat.’ 3 
=1 Professional poet (living derived primarily or exclusively from 3 


verse, or evidence of other professional activity wanting).’ 


Governor or amir.* 2 
=4 Scribe.* 1 
7 Bureaucrat.° 1 
=4 Religious scholar. 1 


1 TN, 92; 624; 639. 
2 TN, 560; 643; 652. 
3 TN, 79; 93. 

4 TN, 624. 

5 TN, 159. 

6 TN, 292. 


Despite the fact that Ibn Ma‘sum’s focus is, in sociological terms, narrower 
than that of Nasrabadi, Sulafat al-‘Asr displays a number of parallels with the 
tazkira in its representation of the demographics of migration. As the following 
table shows, the majority of émigrés in Mecca and Medina, who mostly came 
from Egypt and the Levant, belonged to a class of religious scholars. So much is 
unsurprising. However, they are almost equalled in number by the aggregate of 
other professions: men of letters, musicians, doctors and dilettante noblemen. Just 
as the tazkira testifies to the involvement of the holy cities in transregional trade 
and literary production, the diversity of the professions in this group indicates that 
Mecca and Medina offered opportunities for employment beyond the production 
of religious knowledge. 


Most Common Professions of Migrant Poets in Mecca and Medina, per Ibn Ma‘sum 


Rank Profession No. of Migrants 
1 Imam, mufti, faqgih, philologist, grammarian.' 8 
2 Adib (professional man of letters). 6 
=3 Musician.? 1 
=3 Medical doctor. 1 


' SA, 2:462; 2:478; 2:503; 2:511; 2:596; 2:636 (two entries); 2:740. 
2 SA, 1:432; 2:481; 2:614; 2:746; 2:906; 2:930. 

3 SA, 2:680. 

* SA, 2:680. 


The profiles of the émigrés in the following table suggest that Yemen was drawn 
into transregional networks by way of Mecca. Although the numbers of poets who 
left the countries of their birth and settled in Yemen are not high, they are sufficient 
to indicate that the Qasimi Imams acted as an important source of patronage in 
the region. 
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Migrant authors of Arabic poetry in Yemen, per Ibn Ma‘sum 


Rank Profession No. of Migrants 
Imam, mufti, faqih, philologist, grammarian.' 1 
Adib (professional man of letters).’ 1 
Judge.’ 1 
Political leader.* 1 
Professional poet.° 1 

1 SA, 1:120. 

2 SA, 2:917. 

3 SA, 1:199. 

4 SA, 1:61. 

5 SA, 1:413. 


Significantly, just as India is the single most popular destination for émigré 
professional poets in Nasrabadi’s tazkira, so too is it the most common destination 
for émigré professional men of letters (udaba’) in Sulafat al-‘Asr. These 
professional men of letters were almost all in the employ of Nizam al-Din Ahmad. 
Like the professional poets active in Persian, mercantile interests played a role 
in guiding some of them to the court of Golkonda. A clear case of overlapping 
professional personas can be identified in figures such as sayyid Abu ‘Abd Allah 
Muhammad b. ‘Abd Allah al-Husayni b. Ibrahim b. Shababa al-Bahrani (date 
of death unknown), who sought out Nizam al-Din Ahmad and praised him.” 
When al-Bahrani travelled on to Iran, Nizam al-Din Ahmad appointed him as his 
agent and legal representative.” He subsequently became a Shaykh al-islam in the 
Safavid domains.'” Further biographical information is given in one of the poet’s 
own qasa ‘id, where he states explicitly that he travelled to India after his studies 
in order to trade.’ Al-Bahrani therefore pursued at least three identities which 
were not mutually exclusive: those of a merchant, a religious scholar and a poet. 
Like Shapur Tihrani, al-Bahrani shows how migrant poets in India sustained their 
professional literary production with mercantile activity. The total of twenty-three 
émigrés includes an additional six figures who were not part of the Golkonda 
circle, and who found employment in the Mughal Empire. 


Migrant authors of Arabic poetry in India (both the Deccan and the Mughal Empire), 
per Ibn Ma‘sum 


Rank Profession No. of Migrants 
1 Adib (professional man of letters).! 13 
2 Imam, mufti, fagih, philologist, grammarian.* 4 
3 Medical doctor. 3 
4 Political leader.* 2 
5 Professional poet.° 1 


1 SA, 1:331; 1 :401; 1:421; 1:423; 1:427; 2:514; 2:533; 2:743; 2:805; 2:816; 2:837; 2:877; 2 :895. 
? SA, 1:300; 1:315; 2:784; 2:863. 

3 SA, 1 :276 ; 2:570; 2:781. 

4 SA, 1:41; 1:78. 

5 SA, 2:893. 
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A further point of continuity between Sulafat al-‘Asr and Tazkira-yi Nasrabadi 
is that Ibn Ma‘sum does not discuss many migrants who left other regions 
for Ottoman Syria, Egypt or Anatolia. Of the three who are featured, one is 
Ahmad b. Mas‘ud, a member of the family of the sharifs of Dhawi Barakat, 
who travelled to Anatolia in order to drum up support from the Ottoman 
sultan Murad IV for his claim to being the rightful ruler of Mecca; and another 
was Ibn Ma‘sum’s own grandfather, al-Manufi (d. 1044/1634). In other words, 
the former was a famous political actor, and the latter was a relative of the 
anthologist. Otherwise, the Levant, Egypt and Anatolia largely seem to have 
fallen outside Ibn Ma‘sum’s own zone of circulation around the littoral of the 
Arabian Sea. This would tend to suggest that the arena of the western Indian 
Ocean had defined parameters.’” 


Migrant authors of Arabic poetry in Syria, Egypt and Anatolia, per Ibn Ma‘sum 


Rank Profession No. of Migrants 
1 Adib (professional man of letters).' 2 
2 Political leader.” 1 


1 SA, 1 :227 ; 2:668. 
2 SA, 1:61. 


By way of contrast, Ibn Ma‘sum has more details on migrants who left the 
Arabian Peninsula and the Levant for Iran, Iraq and Bahrain, which he treats as 
a single region. Although Iraq was mostly under Ottoman rule, Ibn Ma‘sum was 
interested in Shi‘i scholars from the cities of Najaf and Karbala’, many of whom 
left to teach in Safavid Iran. Bahrain too was a major centre of Shi‘i scholarship, 
which was in the Safavid sphere of influence even before Shah ‘Abbas I expelled 
the Portuguese from the islands in 1622. Because Ibn Ma‘sum treats Iran, Iraq 
and Bahrain as a single region, the following table ignores ‘internal’ migrants, 
including the Bahraini legal scholars Ibn Majid (d. 1028/1618) and al-Khatti 
al-Bahrani (d. 1028/1618), who both became renowned in Iran, and instead 
highlights the prominence of poets from the Arabian Peninsula and the Levant 
who came to the Safavid domains. It is notable that they were not all religious 
scholars. As I insinuated earlier in the chapter, the presence of several udaba’ 
speaks to the consumption of Arabic literature in Safavid Iran outside purely 
religious environments. 


Migrant authors of Arabic poetry in Iran, Iraq and Bahrain, per Ibn Ma‘sum 


Rank Profession No. of Migrants 
a1 Imam, mufti, faqih, philologist, grammarian.' 3 
=1 Adib (professional man of letters).’ 3 
3 Shaykh al-islam? 2 


1 SA, 1:300; 1:315; 2:523. 
2 SA, 2:514; 2:533; 2 :590. 
3 SA, 2:485; 2:589. 


1. Society in Motion 39 


Taken as a whole, the information presented in these tables suggests several 
important ideas. First, it indicates that the littoral of the Arabian Sea did constitute 
a zone of circulation, which intersected with flows between other regions (such as 
the Mediterranean, East Africa and South-East Asia), but which, in poetic terms, 
could be construed as distinct. Second, the tables demonstrate that emigration from 
Arabia and Iran to India was noticeably ‘professional, meaning that South Asia 
was the preferred destination of migrant poets who wanted to earn through the 
composition of verse. This is perhaps the single biggest factor in explaining why the 
western Indian Ocean constituted a discrete arena in terms of literary production. 

This picture would undoubtedly change if one superimposed data drawn 
from other coeval and near-contemporary anthologies, such as Maliha'’s (d. after 
1104/1692-3) Muzakkir al-Ashab, or al-Muhibbi’s (d. 1111/1699) Nafhatal-Rayhana, 
onto the map that can be gleaned from Nasrabadi and Ibn Ma‘sum. Al-Muhibbi, 
for example, who despite predeceasing Ibn Ma‘sum wrote after him, incorporates 
authors whom he had encountered in Sulafat al-‘Asr into his anthology, sometimes 
referring to Ibn Ma‘sum and Nizam al-Din Ahmad and repeating the phraseology 
of entries in Ibn Ma‘sum’s text.’ Nevertheless, Nafhat al-Rayhana is anchored 
in regions which lay on the fringes of Ibn Ma‘sum’s network, including parts of 
the Levant and Anatolia. Another example is the Persian tazkira of Mutribi (d. c. 
1040/1630-1), which is focused on Central Asia and even contains information on 
scholars who emigrated from Yemen to Bukhara, a migratory axis entirely ignored 
in the texts that are my focus here.' Even if biographical anthologies ‘operate as 
interrelated fragments of a genre both in compilative and in (re-)creative continuity, 
Sulafat al-‘Asr and Tazkira-yi Nasrabadi are rooted in networks of authors who 
were closely linked to the anthologists.’ Our next task is to present a more detailed 
picture of the basis for the bounded nature of these networks. 


Poetry as a commodity: The value of verse in a transregional market 


While the migration of poets from Arabia to India is so little investigated that 
it does not seem possible to speak of a dominant hypothesis, past scholarship 
has tended to emphasize questions of society and ideology when discussing 
the migration of poets from Iran to India in the early modern period. Modern 
commentators have variously claimed that the Safavids only patronized religious 
panegyrics in praise of the Prophet and the Twelver Imams, effectively ending 
traditional structures of literary production and forcing budding Iranian poets to 
seek support in South Asia;!°° and that India offered a more tolerant and socially 
liberal environment than Iran.’ While the former hypothesis is unsustainable, it 
is true that in the primary sources we find references to poets who abandoned the 
Safavid domains for personal reasons: Mir Muhammad Mu’ min was charged with 
apostasy (ilhad) and escaped to India, while it seems probable that Mulla Shawkati 
and Muhammad Qasim left Iran because of persecution directed at them due to 
their sexuality.’ It is, however, possible to read too much into these anecdotes. 
Regarding sexuality, for example, although the Safavid state did in numerous 
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instances execute or mutilate people who had been found to have had same-sex 
affairs, Nasrabadi indicates that male-male relationships at least were commonly 
accepted in Isfahan.” Furthermore, the Mughal state often displayed a similar 
degree of intolerance to the Safavid one. It is most likely that those who left Iran 
due to persecution simply did so because they would have been beyond the reach 
of the Safavid authorities in India. 

There are only a few cases in Nasrabadi’s tazkira in which individuals emigrated 
primarily due to threats against their lives. The data that I have presented earlier 
would tend to indicate that the vast majority of migrant poets travelled for economic 
gain. Indeed, I argue that economic questions of how and how much seventeenth- 
century poets earned from the sale of their work are key to understanding the 
process of migration during the period, and to establishing how the formation 
of a transregional marketplace and the creation of transnational literatures go 
hand in hand." To the extent that the sources allow, a reconstruction of the sums 
paid for poems in the different states around the littoral of the Arabian Sea has the 
potential to cast light on the relative values that communities of patrons and readers 
accorded to poetry, and to reveal in which ways India offered a more lucrative 
market for poets than Iran and Arabia. A fuller understanding of additional 
factors, such as the cost of living in the different states, and rates of taxation, would 
ideally inform this view, but as no economic history of early modern Arabic and 
Persian literary production has been written thus far, we have to proceed from 
the data available. Nasrabadi’s tazkira is comparatively rich in information about 
prices and salaries, while Sulafat al-‘Asr is not, and so the following description 
presents a more detailed picture of Iran and India than it can of the Arabian 
Peninsula. It is a matter for speculation whether Ibn Ma‘sum’s position as a prince 
of the realm in Golkonda made him less interested in discussing, or more reticent 
to discuss, costs. When we analyse the prices paid for poems given by Nasrabadi, 
we have to bear in mind that the majority of the poets who feature in the two 
anthologies derived their main income from fields such as religious scholarship, 
the practice of a craft, or work in trade and industry. Furthermore, only a relatively 
small proportion of the transactions made around the littoral of the Arabian Sea 
during the seventeenth century would have been paid for with coin. Forms of 
compensation such as payment in food and objects constituted the majority of 
transactions across society as a whole, particularly in provincial settings." 

Yet even if a system of barter predominated among the general population, 
there are only a couple of instances in the anthologies where we find evidence of 
poems being exchanged for goods, and it is not entirely clear whether these were 
serious or facetious transactions: they are most probably to be seen as part of a 
habitus of mendicancy that professional poets adopted.’ Many individuals were 
rewarded with monetary payment for their poetry. The sums allotted varied 
according to the relative social standing of the poet and his audience, and the 
affective impact which a poem had on its auditors. If a poet had social capital and 
was performing for a wealthy audience, then the rewards could be great. Shah 
‘Abbas I was obviously capable of extreme generosity if the mood took him: when 
the poet Shani Takallu composed a piece in combined praise of the Shah and 
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‘Ali b. Abi Talib, he was rewarded with his bodyweight in coin.'' This practice, 
known as ‘weighing in gold’ (zarkishi), was a courtly phenomenon in Central Asia 
and India too, albeit one which occurred relatively rarely.''* Mulla Turabi Balkhi, 
who was a recluse at a shrine in Balkh, was also rewarded with his bodyweight 
in coin when he praised Imam Quli Khan, the ruler of Bukhara, with a single 
gasida.''* Despite the Persian name, it is most probable that zarkishi refers to 
receiving one’s bodyweight in silver currency. To receive one’s bodyweight in solid 
gold would have been simply a gesture on the part of patrons, as it would have 
been irredeemable and could only have been hoarded or smelted to make luxury 
objects.'!° Gold presentation coins were minted in this period, but they enjoyed 
very little circulation due to their high value.'”” 

One-off rewards for poems were handed out frequently in Safavid Iran. Mirza 
Muqim Bukhari, who was in the service of the Toqay-Timurid Khan of Bukhara, 
‘Abd al-‘Aziz (r. 1055/1645-1091/1680), came as his ambassador to Isfahan, 
and pronounced a qasida in praise of Shah Sulayman (r. 1076/1666-1105/1694), 
whose entourage rewarded him with a one-off gift of forty tumans (equivalent to 
2,000 silver ‘abbasi coins).''* In a semi-private setting, the Safavid royal librarian 
and painter Sadiqi Bayg Afshar once rewarded the poet Mulla Ghururi for a single 
qasida by paying him with five tumans and two pen-and-ink compositions drawn 
in his own hand, which he said were of a type regularly purchased from him by 
Indian merchants at a rate of three tumans each, making his total gift in cash and 
paintings worth about sixteen tumans (equivalent to 800 silver ‘abbasi coins).'” 
Although Nasrabadi implies that Sadiqi Bayg was capricious in making this 
offer, the anecdote nevertheless shows that the practice of assaying the financial 
value of poems and comparing their worth with material objects was ingrained 
in society. Sadiqi Bayg was not alone. The poet Salim Tihrani (d. 1057/1647-8), 
who was notoriously difficult company, performed for the governor of Fars in 
Shiraz but managed to insult him. In order to get rid of the poet, the governor's 
vizir rewarded him with five tumans (equivalent to 250 silver ‘abbasi coins) and 
a head-to-toe robe of honour (khil‘at).’”° Both the sum offered by Sadiqi Bayg 
and the one given by the governor of Fars would have been a significant reward 
for a single poem. Nasrabadi says that one of his contemporaries, the poet Mulla 
Hatim, once remarked that ghazal poems were worth one dinar (1/10,000th of a 
tuman) each - a facetious comment designed to imply that they had no monetary 
value, but one which nevertheless throws into relief the generosity of the patrons 
mentioned above.’? We do not have enough examples to name a standard price 
for poems purchased within the patronage system in Safavid Iran, but it is possible 
that figures such as 12,000 dinars (equivalent to sixty silver ‘abbasi coins), a figure 
paid by the vizir of Lahijan to the poet Naji Lahiji, may have been considered 
unremarkable.’” 

The main form of reward which poets hoped their verse could bring them was 
a fixed income, which was desirable because it was sustainable. It was common for 
poets to be allotted a salary, a stipend through charitable trust, or feudal tenure of 
land, all types of payment that had the potential to generate income throughout 
their lives. Such rewards could either be doled out for continuing service, or act 
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as ongoing recompense for a single piece of work. In Iran, Shah ‘Abbas I gave the 
poet and performer Mulla Bikhudi Janabadi a salary of forty tumans (equivalent 
to 2,000 silver coins) for reciting Firdawsi’s Shahnama in courtly gatherings.!”° 
Musawvir, a poet who happened to be a son-in-law of the renowned painted Riza-yi 
‘Abbasi, was in receipt of a stipend from the vizir Sarutaqi (d. 1055/1645).'*4 
Beyond the court, Fazli Jirbadqani, a student of the major poet Shifa’i (d. 
1037/1628), received an ongoing stipend from Imam Quli Khan, the governor 
of Fars, seemingly to write eulogies for him.'° Mirza Mugqim served Manuchihr 
Khan, the governor of Lur-i Kuchik, and was rewarded with a district in Luristan 
as a fiefdom (tuyul).’”° Later on in the century, Mugima Magqsud, a poet in the 
entourage of Shah Sulayman, received a stipend of twelve tumans (equivalent to 
600 silver coins) from the court.!”” 

Together, these examples give some indication of the range of ongoing stipends 
which were given to poets, but also of the variety of contexts in which they were 
held. Not just the king, but high-ranking bureaucrats too could act as patrons, 
and not just in the capital, but also in the provinces, broadening opportunities 
for employment across Safavid Iran. The values of the stipends that were issued 
by the court were not necessarily higher than those paid out by bureaucrats or 
provincial governors. These monetary rewards would have placed their recipients 
firmly within the ranks of the professional classes: in the 1640s, a one-off gift of five 
tumans (equivalent to 250 silver ‘abbasi coins) would have represented about six 
months salary for a master bricklayer in Isfahan.'* An annual income of 600 silver 
‘abbasi coins would have been double the salary of an interpreter in the employ 
of the Dutch East India Company (VOC) in Isfahan.” A one-off gift of 800 silver 
‘abbasi coins was almost three times the annual salary of a groom in the employ 
of the VOC.’ 

The assignment of stipends could be a fickle business, particularly during 
the reign of Shah ‘Abbas I, when a well-judged poem of an overtly ideological 
nature was sometimes enough to secure a salary. Sharmi Qazvini, who was a 
tailor in the ‘Abbasabad district of Isfahan, was given a stipend by the king 
for having written a single, polemically anti-Sunni ruba ‘i.'*' Mir ‘Aqil ‘Kawsari, 
a sayyid of Hamadan known for his extreme Shi‘ism, was given cash and a 
suyurghal by Shah ‘Abbas I for demonstrating his devotion to ‘Ali b. Abi Talib 
in verse.'” Although there does not seem to have been a single stimulus, the 
qalandar Baba Sultan ‘Liva’? was also rewarded with a stipend by Shah ‘Abbas 
I, and was, furthermore, assigned the dervish lodge (takiyya) of Haydar in the 
central Chahar Bagh district of Isfahan.'*’ The flip side of this generosity was 
that stipends could be removed without warning. Mas‘uda was given a licence 
which allowed him to draw an income from auctioning coal and wood (both 
expensive commodities) in Isfahan.'** The licence was suddenly suspended, then 
Mas‘uda managed to have it reinstated when he composed a chronogram on the 
accession of Shah ‘Abbas II (r. 1052/1642-1077/1666), then it was suspended 
yet again during the vizierate of Mirza Mahdi (d. 1081/1670-1). These continual 
changes of fortune left the poet ‘very poor. A happier story is told of Hashri 
Tabrizi, who lived off a stipend in the ‘Abbasabad district of Isfahan. Hashri’s 
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stipend was suddenly discontinued, but he managed to complain in a poem to 
the sadr, Habib Allah, who assigned him a new one of thirty tumans (equivalent 
to 1500 silver ‘abbasi coins).'°° 

One final type of continuing support on which some poets in Safavid Iran 
drew was vagf, in which land or property was endowed to institutions, and the 
yields therefrom were used to fund the salaries of the people who were on the 
payrolls of those institutions. Shaykh Shah Nazar, a poet of Qumsha, in the Isfahan 
area, had spent his substantial inheritance, travelled to India and, on his return to 
Isfahan, fell in love with a courtesan, on whom he exhausted the remains of his 
wealth.!*° At the end of his life, he was beset by poverty, and lived off the vaqf of 
the imamzada.'*’ Hasan ‘Zinati’ of Natanz, another poet who also happened to be 
a sayyid, received a limited pension from vaqf.'* 

It has to be remembered that, like all economies, the economies of the Safavid 
and Mughal empires, the Ottoman Hijaz, Yemen and the Deccan sultanates were in 
constant flux over the course of the seventeenth century, and so financial concerns 
which motivated poets to travel in c. 1615 cannot automatically be thought to have 
pertained in c. 1670. The relative performance of national economies may be one 
factor which encouraged emigration, particularly from Iran, where the value of 
coin became increasingly adulterated throughout the century. The poet Qudrati 
even composed a masnavi on the devaluation of currency in Isfahan during the 
reign of Shah ‘Abbas II, writing:'” 


aS Gales sisS Vie Ged aS * so GDI 5) lsh 4288 Olip 
Ol se 9 98 2S hen 5% Glo) Os! Uo sl Liisi Gul jad pe 


The dirham [silver coinage] is now so abject in men’s eyes * That the rich 
spend lavishly. 
The inscription on copper coinage has now become like a lion * Old and 
young alike flee before it. 


Those who emigrated to India found a system of literary production that had many 
points of continuity with Safavid practices. One way in which poets in the Mughal 
Empire could achieve a sustainable income was through appointment to a mansab, 
an official rank of state, which entailed either a regular salary drawn in cash from 
the treasury or, in the higher echelons, the right to the land revenue and tax on a 
locality which had been assigned to the beneficiary.'*° Even though men of rank 
were required to perform an office of state, the institution of Mughal mansabdari 
was highly significant to literary production.'! Nasrabadi reports that Mirza Salih, a 
sayyid from Burujard who had been a local vizir in Iran, attained the rank of 500 zat 
(the personal rank of mansabdari) under the Mughals, a grade which in a slightly 
earlier period had attracted a salary of 2,500 rupees per month.” Mirza Amin, 
who was from a family of Tabriz, became a secretary (bakhshi) in Mughal service 
and attained the rank of 1,000 zat, a grade associated with a salary of 7,700 rupees 
per month under the emperor Akbar (d. 1014/1605). Mirroring practices in Iran, 
men who sought to earn a living in the Mughal domains through poetry alone could 
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sometimes be retained on a stipend by their patrons. Mirza ‘Abd Allah “Ulfat, from 
Khurasan, migrated to India as a young man and worked for Ja‘far Khan Qazvini, 
who allotted him a stipend of one hundred and fifty rupees per month."“* During 
the reign of Jahangir (r. 1014/1605-1037/1627), the monarch whom Ja‘far Khan 
served, a tuman was worth thirty rupees, which would mean that Ulfat received a 
stipend equivalent to sixty tumans (or 3,000 silver ‘abbasi coins) annually, almost 
double some of the stipends that we have seen were allotted in Iran.'*° 

One of the few cases in Nasrabadi’s biographical anthology where a poet's 
incomes in different states are compared is that of the relatively well-known 
writer Mir Razi Danish. A sayyid from Mashhad, he travelled with his father Abu 
Turab to North India. The father died, and Mir Razi Danish stayed on to serve 
Shah Jahan. Nasrabadi reports that Prince Dara Shukuh (d. 1069/1659) rewarded 
Mirza Razi Danish with 100 tumans (equivalent to 5,000 silver ‘abbasi coins) for 
a single line of poetry.'“° This is presumably the anthologist’s own approximate 
conversion from rupees, or a conversion made by his sources. Mirza Razi Danish 
then migrated from North India to the Deccan, where he was well received by 
Sultan ‘Abd Allah, the Qutb Shah. He subsequently returned to Mashhad, and 
Sultan ‘Abd Allah assigned him an annual stipend of twelve tumans (equivalent to 
600 silver ‘abbasi coins), to be delivered to him in Iran every year by an agent.” 
The purpose of the stipend was for Mirza Razi Danish to perform pious acts at the 
shrine of the Imam Riza in Mashhad in lieu of Sultan ‘Abd Allah." 

This evidence suggests that a broadly comparable understanding of the financial 
value of poetry and a similar level of demand for it may have existed in the different 
states, but that the highest prices paid for verse in India exceeded those generally 
given in Iran. The ability of Iranian patrons to make good on their valuations 
would have also been compromised quite substantially in the period c. 1660- 
1710, the decades surrounding the completion of Sulafat al-‘Asr and Takzira-yi 
Nasrabadi, when Safavid Iran suffered from chronic shortages of bullion.” During 
the 1670s, Mughal India was not affected by limited silver supplies to the same 
extent. This would have meant that, even if courtly patrons paid comparable 
amounts for verse, poets would have earned differently in the Safavid and Mughal 
empires in real terms. As currency value and exchange were predicated on the 
metal content of coinage, a poet who emigrated from Iran, accrued wealth in India 
and then returned to Iran could have then been able to ‘upsell’ his earnings in this 
period by profiting from the exchange of his purer Indian coins.’*! Similarly, until 
the collapse of the Qutbshahi sultanate in 1098/1687, Golkonda’s main unit of 
currency was a gold coin, the hun, which was renowned for the purity of its metal 
content.'” That this made Golkonda into an attractive destination for those poets 
who were entrepreneurial enough to exploit financial inequalities is suggested by a 
poet called Mir Ma‘sum (no relation of Ibn Ma‘sum), who states:'° 


3 plied 2 gd gh Gye Cuts arg * Srey jh eg ype ana Cle! £6) poe 


If my life is to be secure, I must head to the Deccan * Until the rupees 
in my palm become huns, I won't make it. 
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Mir Ma‘sum’s line underscores an important point about the nature of the economy 
of the early modern western Indian Ocean: it was a connected system, and sums 
accrued in one kingdom could be sent to another. Even as bullion shortages 
encouraged the Safavids to control the export of specie, Nasrabadi’s anecdotes 
indicate that remittances to Iran from abroad were possible and common.’* 
Smuggling appears to have been mundane,’ but the circulation of capital between 
states was also supported by an international network of sarrafs (bankers) and 
groups such as the Banya, the expatriate Hindu and Jain moneylenders who set up 
shop throughout Iran and Arabia.'°° When moving between states, travellers could 
carry promissory notes and have them redeemed for cash at their destination, on 
payment of interest.'°” 

There are several anecdotes which illustrate how this degree of economic 
entanglement affected poets. Mulla Muqimi ‘Hilmi’ of Kashan emigrated to the 
Mughal domains and served Prince Dara Shukuh.’** The emperor Awrangzib 
later gave Hilmi a permit to go to Arabia in order to perform hajj, and the poet 
died on pilgrimage.'” Before his death, Hilmi had made an Arab merchant 
named Shaykh Badr al-Din his executor (vasi), and Mirza Ibrahim Qa ini, an 
Iranian resident in Mecca, the overseer (nazir) of his will.’ Between them, 
the two administrators fulfilled Hilmi’s wishes and had his estate, consisting of 
several books and 700 rupees, split between the poor and his beneficiary, who 
lived in India.’*! An equally mobile poet was Mu’mina ‘Nisbat, who grew up 
in Nayruz in Iran.'’* Having spent time in Isfahan, Nisbat went to India, where 
he was patronized by the émigré noblemen Danishmand Khan and Ja‘far Khan. 
With the wealth that he managed to accrue under Mughal patronage, he returned 
to Isfahan, did hajj to Mecca and from there went once more to India. When he 
died, his property, which was worth nearly a thousand tumans (equivalent to 
50,000 silver ‘abbasi coins), was brought back to Isfahan and divided among his 
beneficiaries.‘ 

These stories point to the existence of three factors that are vital to transnational 
networking: a shared legal system - in this case, Islamic law - which allowed the 
poets’ wills to be recognized in the different states; a transportation system which 
made transregional travel economically feasible; and the freedom to export wealth. 
Yet, ultimately, this was a question of individual circumstances and ambitions. 
Some poets were content with their lot and stayed where they were, including 
Mir Sanad, a sayyid from Kashan, who received a stipend from the tax revenue 
of his local district and lived by the city’s idyllic Fin garden.'* Others decided 
to travel. Salik Qazvini, for example, earned well in India and returned to Iran, 
but his relatives then spent the wealth that he had accrued, and he decided to 
emigrate again. He eventually came back to Iran, ill, and was offered a stipend 
of twelve tumans (equivalent to 600 silver ‘abbasi coins) by the vaqi ‘a-nivis (the 
court historiographer, Muhammad Tahir Vahid), but refused it.’® 

The revisionist thesis which the foregoing evidence suggests is not that 
seventeenth-century poets were forced to migrate because employment was 
only to be found in India, but, rather, that equivalent institutions of patronage, a 
common legal infrastructure, financial mobility and relatively affordable transport 
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encouraged them to travel and made the littoral of the Arabian Sea one large theatre 
of opportunity, actively connecting cities in different political dispensations. 
We have seen that Safavid Iran had a robust market for poetry in Isfahan and 
provincial centres like Mashhad, and that poets’ earnings could be substantial 
when compared with the salaries of other professions. However, higher stipends 
and gifts of value, lower living costs and an even greater number of centres of 
literary production in India encouraged poets to travel there. To migrate was not 
to abandon one’s former life. Indeed, the ability to remit wealth to dependents who 
had stayed behind would have made it tempting for families to hedge their bets 
and send their members in different directions. The eighteenth-century scholar 
Yusuf al-Bahrani (d. 1186/1772) reports that one of Ibn Ma‘sum’s teachers, Ja‘ far 
b. Kamal al-Bahrani (d. 1088/1677-8), struck just such a deal with his brother, 
who remained in Shiraz while Ja‘far himself set out for Hyderabad, on the 
understanding that whichever of the two men first met with success would care for 
the other.'* Therefore, although I do not claim that the causes of migration in this 
period are reducible to economic factors alone, the evidence indicates that there 
were clear financial benefits to migration for those willing to look for employment 
overseas, and that economics contributed to the involvement of Arabic and Persian 
literature within a transregional marketplace. Even if one regards the second half 
of the seventeenth century as a time of economic depression in part of the zone 
studied here, most particularly in Safavid Iran, financial instability contributed to 
making this period into a time of transnational growth in literary terms by actively 
encouraging the formation of diasporas. 


From one author to another: One network or two? 


As Ibn Ma‘sum and Nasrabadi compiled their anthologies within five years of 
one another, charting literary production across a common geographical area, we 
have to ask whether the biographical subjects of Sulafat al-‘Asr and Tazkira-yi 
Nasrabadi represent two entirely separate, monolingual networks of authors, 
a single, bilingual network, or two networks which overlapped in part, like a 
Venn diagram. I argue that analysing the points of continuity between literary 
networks in two languages encourages us to destabilize canonical hierarchies, 
instead focusing on serendipitous connections between poets and revealing 
how major authors could be linked through minor ones. This in turn affects our 
understanding of intertextuality, obliging us to consider circulation in terms of the 
actual social connections that writers made, rather than concentrating exclusively 
on borrowings made between poets who have subsequently been canonized as 
‘greats. 

While there certainly are instances in which coteries of prominent poets 
kept company with one another, migration often created diverse, uneven and 
socially asymmetrical communities. A rare surviving witness to this kind of 
entanglement is the jung (miscellany) of the Iranian poet and merchant Fayyaz, 
a brother of the religious scholar Muhammad Bagqir Sabzavari (d. 1090/1679).1°” 
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Like many other poets and men of letters, who carried commonplace-books (bayaz, 
majmu ‘a or safina in Persian, tadhkira in Arabic) on their travels, Fayyaz took his 
miscellany with him on his business trips. He assembled the manuscript between 
1048/1638-9 and 1076/1665-6, as he journeyed between Safavid Iran, Arabia, 
the Mughal Empire and the Qutbshahi sultanate, where he was hosted by Nizam 
al-Din Ahmad Gilani, the royal physician to Sultan ‘Abd Allah.'* Whenever he 
encountered authors during his travels, Fayyaz asked them to inscribe verse or 
Shi‘i exegetical texts in his miscellany, with the result that the manuscript contains 
notes in Arabic and in Persian in the hands of upwards of thirty-seven poets and 
scholars of the period. The document gives us a material sense of migration’s 
role in creating literary communities. It contains entries made in the port cities 
of Bandar ‘Abbas (in Safavid Iran), Surat (on Mughal India’s west coast), and 
Masulipatnam (the Qutbshahi sultanate’s main port, on India’s southeast coast) 
showing how encounters happened as travellers embarked, disembarked and 
waited for passage.’ 

Twelve writers who left their inscriptions in Fayyaz’s miscellany were also 
part of Nasrabadi’s network as it is reflected in his tazkira. They do not belong 
to a single social group, nor were they of equal prominence, and yet they were 
brought together in some form of community by Fayyaz himself.’ Some of 
them lived in the different cities to which Fayyaz travelled, such as Muhammad 
Riza Chalabi “Unvan™! and Sa‘d al-Din Muhammad Raqim,’” both of whom 
were from Mashhad, which Fayyaz must have visited repeatedly, including in 
1066/1656.’ Another group consists of poets connected to Golkonda, including 
Faraj Allah al-Shushtari, who noted down extracts of tafsir and akhbar for Fayyaz in 
Hyderabad in 1054/1644-5;! Salik Yazdi, who inscribed his poetry in Hyderabad 
in 1055/1645-6;!” and Jawhari, who added extracts of his own poetry in the port 
of Masulipatnam in 1057/1647.'” As I explore in Chapter 5, Salik responded 
emulatively to Faraj Allah’s poetry, and Fayyaz’s manuscript is good evidence of 
how their inhabitation of the same space fostered links between their work. Faraj 
Allah was also bilingual, and features as a biographical subject in Sulafat al-‘Asr, 
so we can see how Fayyaz’s interactions further enmeshed multilingual networks 
in one another. 

At the same time, Fayyaz also managed to find and convince famous poets 
to inscribe his miscellany, including Mirza Fasihi of Herat;'” Sa’ib, who added 
poems in his own hand in 1059/1649;'”* Ibrahim Adham (the son of the sixteenth- 
century poet Mir Razi Artimani), who died in prison in India;'” and ‘Abd al-Vasi‘ 
Aqdas, the son of Qudsi, who made notes in the volume in 1066/1655-6.'*° Aqdas 
was chief superintendent of the Mughal emperor Awrangzib’s goldsmithy, and so 
Fayyaz’s connection to him may have its roots in commerce. Another two poets 
who feature in the miscellany, Kalb-i ‘Ali Tabrizi,’*! and Rashida-yi Zargar,'® 
were goldsmiths, and their inclusion is probably also linked to Fayyaz’s mercantile 
activities. 

Navigating Fayyaz’s own network forces us to drop our preconceptions of 
who the most important poets were and instead see the world through his own 
hierarchy, rooted in the spaces that he navigated and his business trips. It also 
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demonstrates how multifarious the connections between individuals can be. We 
come to similar conclusions if we attempt a thought experiment: how can we get 
from Nasrabadi to Ibn Ma‘sum in as few social connections as possible? Numerous 
ways become apparent: 

Nasrabadi knew Sa’ ib, who had been patronized by Zafar Khan Ahsan in North 
India.'* Zafar Khan Ahsan’s son, ‘Inayat Khan Ashna, had patronized Kalim, who 
had spent time in the Deccan, where he had been patronized by Muhammad Sa‘id 
Ardistani and his son Muhammad Amin, who together acted as patrons to Salik 
Yazdi, who knew Faraj Allah Shushtari, whom Ibn Ma‘sum met in Golkonda.'™ 
This gets us from Nasrabadi to Ibn Ma‘sum in eight moves, using patron-client 
relationships. We can halve the number of social connections by going through 
approximately the same chain of people, but replacing patronage with commerce: 
Nasrabadi knew Sa ‘ib,'*° who met Fayyaz,'** who met Faraj Allah Shushtari,'*” who 
met Ibn Ma‘sum.'** This gets us from Nasrabadi to Ibn Ma‘sum in four literary 
relationships. If we shift fields again, we can get from one anthologist to the 
other in the same number of moves via a courtly route: Ibn Ma‘sum knew sayyid 
‘Abd Allah b. Muhammad al-Bahrani, who was in the retinue of Nizam al-Din 
Ahmad." Sayyid ‘Abd Allah wrote an Arabic panegyric in praise of Muhammad 
Tahir Qazvini (d. 1112/1701), who was court epistolographer to the Safavid Sultan 
Sulayman.’ Nasrabadi knew Muhammad Tahir Qazvini’s elder brother, Mirza 
Fasih."! 

We can reduce the number of intermediaries even further, pursuing two routes: 
going via Golkonda, Nasrabadi met the poet Ulfati Savaji when the latter returned 
to Isfahan from the Deccan.’” Ulfati had compiled a treatise on poetics and 
rhetoric for the Qutbshah ‘Abd Allah, who patronized Ibn Ma‘sum and his father 
Nizam al-Din Ahmad.'” This gets us from Nasrabadi to Ibn Ma‘sum in three 
moves, using a patron-client network. Alternatively, we can go via Mecca and a 
theological network: Ibn Ma‘sum had attended the study circle of the prominent 
Iranian theologian Muhammad Bagqir Khurasani [Sabzavari], when the latter had 
stayed at the Sanctuary in Mecca in 1063/1052-3.!"* Muhammad Bagir’s nephew, 
Mirza Mirak, came to the mosque at Lunban and visited Nasrabadi.’” This gets us 
from Ibn Ma‘sum to Nasrabadi in three moves. 

Given that we can move from Nasrabadi to Ibn Ma‘sum and vice versa along 
a number of paths which almost all depend on poetic exchange but which exploit 
differing kinds of professional relationships (patronage, politics, trade and 
religious learning), and given that the connections which I have plotted here are 
by no means exhaustive, I argue that there is a fairly extensive bilingual network 
imbricated within the larger, monolingual networks which Sulafat al-‘Asr and 
Tazkira-yi Nasrabadi document. This bilingual network is cosmopolitan in the 
sense that Arabic and Persian do not observe hard geographical borders within it: 
thus, Sayyid ‘Abd Allah’s panegyric in praise of Muhammad Tahir Qazvini takes 
Arabic to the heart of the Safavid court, while, in a different hierarchy, Ibn Ma‘sum 
is the last in a chain of patron-client relationships that were otherwise conducted 
exclusively in Persian. 
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The body of this book is devoted to understanding how the patterns in migration 
and social interaction which I have outlined in this chapter were reflected in the 
texts that poets composed. In addition to asking which canonical poets of the past 
were most frequently used as models in classicizing seventeenth-century poetry, 
we have also to understand that encounters between contemporaries fostered 
mutual borrowings, and that for many writers, the primary purpose of composing 
verse was to engage with their fellows. By focusing on the intersection between 
poets lives — their itineraries, their interactions with their patrons, their peers and 
their audiences - and their poetry, we can reconstruct the mechanics of the texts 
and see how they functioned in the extratextual world. This involves setting aside 
our own preconceptions of good and bad poetry and major and minor poets, and 
instead aligning our geopoetical viewpoint with that of the poets themselves. The 
following chapters show how the borrowings which well-known writers like Ibn 
Ma‘sum and Sa’ib made from lesser-known authors like al-Jawhari and Ilahi are 
just as significant as the ‘influences’ which went the other way. 
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Part II 


CLOSE READINGS OF LITERARY NETWORKS 
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Chapter 2 


HYDERABAD 


IBN MA‘SUM 


‘The arrival of Ibn Ma ‘sum in India 


Ibn Ma‘sum arrived in Golkanda in 1068/1657, when he was fifteen years old.’ 
Accompanied by an emissary from the Qutbshahi court, he had journeyed from 
Mecca to the Yemeni coast, from there by a privately captained ship to the small 
port of Jaitapur, just north of Goa, and then overland, through territory controlled 
by the ‘Adilshahi dynasty of Bijapur, to Hyderabad. The voyage as a whole appears 
to have been carefully coordinated and to have been kept secret, suggesting that he 
was regarded as a politically sensitive figure. After he had arrived in the Qutbshahi 
sultanate, he was quickly assimilated into the structures of the court through 
marriage, as is indicated by a previously unknown sermon which his teacher Ja‘ far 
b. Kamal al-Din al-Bahrani pronounced at his wedding.” Ibn Ma‘sum’s bride is not 
named in this text, but it is most likely that she was a member of the Qutbshahi 
royal family. Through this or further marriages, Ibn Ma‘sum had at least four sons, 
three of whom survived into adulthood. One of them, who identifies himself in 
an owner's note on one of Ibn Ma‘sum’s holograph manuscripts, was called Rana 
(meaning Rajah) Muhammad Jawad, suggesting that he was given a princely title 
in Golkonda.* A second was named Abu Isma‘il Ibrahim.‘ A third is identified 
on the fly-leaf of another of Ibn Ma‘sum’s holograph manuscripts as Muhammad 
Majd al-Din.* The fourth is known from court documents as Sayyid Salam Allah.° 
Both Ibn Ma‘sum’s marriage and his siring of children would have been central to 
his creation of a transregional network. 

Weknowa considerable amount about Ibn Ma‘sum’s voyage from Arabia to India 
because he used the facts of the journey as the inspiration for a literary travelogue, 
which he called Salwat al-Gharib wa-Uswat al-Arib (The Outsider’s Consolation 
and the Intelligent Man’s Exemplum). Completed in Golkonda, in 1074/1664, 
when the author was twenty-two, Salwat al-Gharib is the most discussed of Ibn 
Ma‘sum’s works among modern scholars.” One of the key conceits of the book is 
the employment of the historical corpus of Arabic literature to render the strange 
familiar, hence its title. As Ibn Ma‘sum progresses on the narrative of his journey, 
he encounters places, flora, fauna and people that are previously unknown to him, 
but he is able to interpret this new reality through the Arabic poetry that he has 
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studied. The work as a whole can be seen as an act of internalizing the corpus, 
mastering it and building on it but also, more importantly, as an act of textualizing 
the world. A good example of this is Ibn Ma‘sum’s admiring description of the first 
time that he ever saw an elephant, at a rest house on the fringes of the Deccan.® 
Wondering ‘at its marvellous constitution and strange appearance; he seeks to 
reach some understanding of it by finding an entire series of quotations about 
pachyderms that had been composed by earlier authors, such as the man of letters, 
geographer and historian al-Mas‘udi (d. 345/946), who had himself travelled in 
India, and the scholar al-Turtushi (d. c. 520/1126), who only ever made it as far 
east as Baghdad.° He also includes an entire series of descriptive poems about 
elephants produced at the court of the Buyid vizier al-Sahib ibn ‘Abbad (d. 
385/995) in Isfahan," as well as the following short piece by an author of Mamluk 
Cairo and Damascus, Ibn Fad] Allah al-‘Umari (d. 749/1349):!! 


42 UY Cuello * (gall hall 58 laa 
askil of Old * Laill Ga il BU 


Here is the elephant which * Delights us. 
A night that pounced on the * Day, then disappeared in his tusks. 


Using this poem, he builds one of his own in the same metre, basing it on the same 
simile:' 


2 S83 gl Lai Le die Cag * S305 (oll hill ue 
oad lal yall gli Jal * ul Gaanl ols ails 


What a fine elephant it was that I saw * And which I saw do things that 
made me recall it more and more. 
It and its white tusks are like * A night whose dawn unfolds for the onlooker. 


Poems such as these should be seen as attempts to innovate and to play with the 
corpus in an Indian context, a reorientation enabled by a mastery of convention. 
They form part of a broader complex of literary activities which Ibn Ma‘sum 
undertook in India, depending on access to a comprehensive selection of Arabic 
texts in manuscript, and on discourse with a sizable community of other authors 
active in Arabic at the court of the Qutbshahs. His best-known works, including 
Sulafat al-‘Asr, Anwar al-Rabi‘ and Salwat al-Gharib, are all anthological - they 
tessellate together fragments compiled from many different Arabic manuscripts, 
both canonical and contemporary. A good number of the extracts which he cites 
throughout Anwar al-Rabi‘ and Salwat al-Gharib are themselves drawn from 
earlier anthologies, reducing the number of sources on which he was dependent. 
It is also possible that many of the Arabic manuscripts which he encountered 
in Golkonda would have belonged to his father, and that he may have brought 
his own small library with him when he emigrated from Mecca. These caveats 
aside, the breadth and the variety of Ibn Ma‘sum’s works testify to the quantity 
and diversity of Arabic manuscripts which had arrived in Golkonda from 
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across the Arabian Sea and from other cities within South Asia, and which were 
available to him as he worked.” 

We gain a fresh insight into the course of Ibn Ma‘sum’s literary activities during 
his time at the court of the Qutbshahs thanks to nine manuscripts, some of which 
are autographs and holographs of his works, and some of which are volumes that 
he commissioned and read.’* These volumes are previously unstudied, and they 
have not been brought together as a corpus before. The autograph manuscript 
of Sulafat al-‘Asr survives, as do no less than two holographs and an autograph 
of Anwar al-Rabi’, a partial holograph of Nafthat al-Masdur (The Expectoration 
of the Consumptive), and manuscripts of other works (Salwat al-Gharib and 
Mawdi° al-Rashad) which are contemporary with the author. Since holographs 
and autographs are normally rare survivals, it is unusual to have so many extant 
manuscripts that were either copied or authenticated by a single author. It is possible 
that later generations attached importance to Ibn Ma‘sum’s hand because of his 
significance within Twelver Shi‘i scholarly circles, and so looked after these volumes 
with care, much as the holographs of famous Mamluk scholars like al-Safadi (d. 
764/1363) and al-Maqrizi (d. 845/1442) were valued by subsequent generations." 

Extant volumes which formed part of Ibn Ma‘sum’s personal collection 
of manuscripts in India include two books which tell us something about his 
intellectual development as a scholar of Shi‘i thought and Arabic letters. One is 
a copy of Volume Two of Mahmud b. Abi I-Hasan al-Naysaburi’s (d. c. 1130 CE) 
Khalg al-Insan (The Creation of Man) - a Quranic commentary - containing a list 
of contents in the hand of Ibn Ma‘sum, and a series of poems that he jotted on 
the blank opening pages.’° He dates his own additions to Sha‘ban 1077/January 
1667 and Safar 1081/July 1670, noting his ownership of the volume, and the fact 
that he consulted it repeatedly for the purpose of study.'” 

The second volume is a multi-text manuscript that was copied for him in 
Shawwal 1082/December 1671 by Sa‘id b. Darwish Kujarati (i.e. Gujarati, who 
was also known by the nisba Ahmadabadi), who transcribed the autograph of 
Sulafat al-‘Asr that same year as well.'* This manuscript consists of several works 
on Twelver Shi‘i tradition and pedagogy, including the so-called Creed of Ibn 
Babawayh (d. 381/991); Kitab al-Ghayba (The Book of the Occultation [of the 
Twelfth Imam]) by al-Shaykh al-Tusi (d. 459 or 460/1066-7); Kashf al-Riba ‘an 
Ahkam al-Ghiba (The Removal of Doubt from Judgements Pertaining to Slander) 
and Munyat al-Murid fi Adab al-Mufid wa-l-Mustafid (The Disciple’s Desire, on The 
Conduct of Instructor and Instructed), both by al-Shahid al-Thani (d. 965/1557-8 
or 966/1558-9);”° and Wusul al-Akhyar ila Usul al-Akhbar (The Best [Scholars’] 
Attainment of the Principles of [Hadith] Traditions) by Husayn b. ‘Abd al-Samad 
al-‘ Amili (d. 984/1576-7). In terms of content, the volume connects Ibn Ma‘sum 
with canonical Twelver thought from Iran, and with coeval ‘Amili networks, in 
which both of his two principal teachers in Golkonda participated. We can see this 
book as part of Ibn Ma‘sum’s education, but also as part of broader attempts to link 
the Qutbshahi sultanate into an international Twelver discourse. Ibn Ma‘sum’s 
main employment in Golkonda seems to have been in upholding this discourse 
through his role as a sadr (religious leader) and an amir (official of state). 
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The study of the Quran and hadith went hand-in-hand with philology. The 
earliest extant manuscript associated with Ibn Ma‘sum is a copy of Mawdi'‘ 
al-Rashad fi Sharh al-Irshad (The Application of Guidance, in Explication of 
al-Irshad), his commentary on a work of Arabic grammar by al-Taftazani (d. 
793/1390).” The manuscript is dated 8th Muharram 1070/5 September 1659, 
which would mean that Ibn Ma‘sum wrote the work in his mid-teens, within a 
couple of years of his arrival in India. The composition of this commentary seems 
to have had several functions. The first may have been as a practical exercise, for 
the author to hone his scholarly technique. The second may have been to cement 
his authority as a scholar of Arabic in Golkonda.*! Yet another purpose may have 
been to further the cause of the Arabic language in the Qutbshahi sultanate, and to 
instruct an audience which had not grown up speaking or writing it in its grammar. 

Although Ibn Ma‘sum’s annotations in his copy of Khalq al-Insan indicate 
that he continued to study indefinitely, he began to compile his major works 
from 1074/1664, the year in which he drafted both Salwat al-Gharib and Nafthat 
al-Masdur, an anthology on migration and homesickness. Only a portion of the 
latter work survives, and it is possible that the text never made it beyond the draft 
stage, because there is a significant amount of crossover between the extracts cited 
in it and Salwat al-Gharib.” 

From about 1077/1666 to 1082/1672, Ibn Ma‘sum worked on two major 
projects - Sulafat al-‘Asr and Anwar al-Rabi‘ - the second of which is a 
monumental, seven-volume auto-commentary on Ibn Ma‘sum’s own badi ‘iyya 
(a poem in which each line showcases a different rhetorical device). Anwar 
al-Rabi‘ is a highly intertextual work which responds to earlier poems of the 
badi ‘iyya type by authors like Safi al-Din al-Hilli (d. c. 750/1349) and Ibn Hijja 
al-Hamawi (d. 837/1434), and which synthesizes and extends a millennium of 
rhetorical thought, arguing for ‘the rhetorical endeavor . . . as a gateway to literate 
knowledge.” This dating of Anwar al-Rabi‘ is a reassessment of the evidence. It 
was always known that Ibn Ma‘sum had composed the badi ‘iyya on which Anwar 
al-Rabi‘ is based in 1077/1666-7, but it was assumed that the auto-commentary 
was not composed until 1093/1683, after Ibn Ma‘sum had left Golkonda.™ 
However, the earliest dated copy of Anwar al-Rabi’‘ is a holograph, consisting of 
about a third of the text, made in 1081/1670, indicating that Ibn Ma‘sum actually 
drafted a very large proportion of Anwar al-Rabi‘ straight after composing the 
badi‘iyya, while he was still at the court of the Qutbshahs.** The next dated 
manuscript, an autograph of the full text of Anwar al-Rabi ‘, was copied by Ahmad 
b. Muhammad b. ‘Abd al-Sajjad al-Huwayzi (evidently an émigré from the town 
of Huwayza in Khuzistan, and hence most probably a bilingual speaker of Arabic 
and Persian) in 1104/1692-3, and was then checked and approved by Ibn Ma‘sum 
over the course of several reading sessions, the last one of which occurred in 
Muharram 1106/August 1694.%° The overwhelming impression given by these 
dates is that while Ibn Ma‘sum may technically have completed Anwar al-Rabi'‘ 
in 1093/1683, the work was mostly written earlier, under Qutbshahi patronage, 
and then finalized after a long gap. This makes sense, considering the support for 
his literary and linguistic scholarship that Ibn Ma‘sum received in Golkonda, and 
the fact that he seems to have been imprisoned in Hyderabad between the death 
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of Sultan ‘Abd Allah in 1083/1672-3 and Sha‘ban 1092/August 1681, the month 
in which he purportedly travelled north to the Mughal domains.” This period of 
incarceration would have prevented him from publishing the text. 


Nizam al-Din Ahmad and Sultan ‘Abd Allah: 
Arabic panegyrics at a multilingual court 


Ibn Ma‘sum’s work on Sulafat al- ‘Asr was conducted during the 1660s, and the text 
was completed in 1082/1671, at the height of Nizam al-Din Ahmad’s power over 
Golkonda. Ibn Ma‘sum devotes the very first biographical entry of the anthology, 
in the section on poets of Mecca, to his father. This act is certainly designed to 
mark his esteem for Nizam al-Din Ahmad, and to highlight the importance of the 
compiler’s own network. It also underscores, perhaps deliberately, a dislocation 
between origin and destination which plays an important role in the anthology. 
The first poem that Ibn Ma‘sum reproduces is a qasida which Nizam al-Din 
Ahmad composed in praise of his father-in-law, Sultan ‘Abd Allah.* It is a curious 
piece which opens up a series of questions about how Arabic verse was performed 
and received in Golkonda, and which makes one wonder whether Sultan “Abd 
Allah’s education meant that he was capable of understanding the tropes of Arabic 
verse and how they could be manipulated, since, as Muhsin al-Musawi argues, the 
gasida form has ‘a strong functional drive that happens to carve and then mold 
a dominant politics.” The poem is clearly designed as a performative statement 
of a bond between the two men, evoking their complementary personae, Nizam 
al-Din Ahmad’s fealty, their kinship through marriage, and calling for ‘Abd Allah's 
loyalty. In its structure and themes, it weaves together elements of self-vaunting 
(mufakhara) and praise of the poet's protector, and figures the poet as an emissary 
of his people, in a way which recalls the earliest jahili qasa ‘id.*° It is also clearly 
designed to communicate a political statement, which would demand that “Abd 
Allah understood it on some level. The text is too crafted to have operated simply 
as a phatic piece that derived its significance from the ceremony of its performance. 

The poem begins with an evocation of all that Nizam al-Din Ahmad has left 
behind: the dwelling places of the Hijaz, and the beloveds who haunt it, Salma, 
Hind, Zaynab and Layla. These women, who appear in the Arabic corpus from its 
very earliest poems, were almost transformed by later, medieval poets such as Ibn 
al-Farid (d. 632/1235) into metonyms for the landscape of the Arabian Peninsula, 
creating a ‘topology of nostalgia’! In one qasida, for example, Ibn al-Farid writes:* 


eal oa) cll day ye Candi al * eed 5 gall Guile Gye lar Gul 
Assldall 4iSa Lec Cuoutil al * Luaall (cds gab y Gels Lust! Ll 


Was it lightning that I saw, flashing from the direction of the Jordan Valley * Or 
did the veil rise from Layla’s face? 
Did a blazing fire spark as Salma dwelt in Najd,* * Or did she smile through 
her tears? 
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In drawing these intertextual references, Nizam al-Din Ahmad ties love and 
longing inexorably to Mecca, his point of departure. 

The next section of Nizam al-Din Ahmad’s poem describes one beloved of the 
Hijaz in particular, a woman ‘of curved hip and jet-black hair, wearing a necklace 
of jewels:** 


(gade Laas (28 alll o saiy ani * lege y Geadilly aull clin ch 


Whose face shows you the glittering moon and sun * And at whose throat hang 
the night stars on a chain. 


This figure is idealized, and familiar from the erotic introductory sections (nasibs) of 
many earlier and contemporary qasa ‘id, but it is hard, given the context into which 
Ibn Ma‘sum has placed the poem, not to see her on some level as a representation 
of Nizam al-Din Ahmad’s new, royal wife. Such an interpretation depends on an 
understanding of conventional poetic images as being deployed on multiple levels, 
both drawing reference to their expression in the corpus and rendering the poet, 
the patron and the primary audience ‘dramatized historical personae.*° 

The qasida moves from erotic introit to praise, bridging themes by claiming 
that:*° 


28g) aptie dil ue GIS 13) * |e Gale l lalla Gal Gh 


Distance from one’s abode is no loss, my newly sober friend, * If ‘Abd Allah is 
your destination. 


The sultan’s martial prowess is lauded, as are his aura of majesty, his dominion, and 
his lineage. The Qutbshahs are such that:*” 


agall gle Cal alll aa yu * Cabld clLall agall (98 aa pines 


The infants among them address themselves to dominion in their cradles * 
and the grown men tread an easy path to the stars. 


Nizam al-Din Ahmad then elucidates his relationship with his father-in-law, 
emphasizing how dependent the sultan has become on him, and how integral he is 
to the functions of the state. Despite his illustrious lineage:** 


abel} atl ye ga Je Gueg F ode Gan pee Bil le 
2B) a gh geen Cpe gh odin Cyog * Bb pudic gf al yLale (ynes peg 


I have become one of [the sultan’s] slaves, * A member of his party, one of 
his fine teeth, 
One of his attendants or a kinsman, * One of his soldiers, or one of his cutting 
swords. 
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The language that Nizam al-Din Ahmad uses, referring to himself as one of 
the sultan’s slaves and as a member of his ‘party’ (hizb), parallels the political 
relationships between charismatic émigré Arab shaykhs and Indian kings that we 
find in other early modern states, such as Muzaffarid Gujarat.” The affirmation of 
the bond between the two men leads into a warning that Nizam al-Din Ahmad is 
beset by enemies:*° 


(6283 ABS eo US GI galel * coil adasSt csi Y alli y 


By God, I fear no harm from their trickery * Knowing as I do that cunning 
will treat their ruse meanly. 


The poet appeals to the sultan, who has acted as his refuge, not to listen to the words 
of those who would slander him, and then ends by invoking a higher authority, the 
Prophet. A rhetorical and geographical circle is completed in the statement that 
the Prophet’s family trace their beginning to ‘the acacias of the river valley, the 
ben trees, and the sweet myrtle’ in Mecca, the words which end the first half-line 
of the poem.”! The narrative of the poem has taken us from the Arabian Peninsula 
to India and back again, proclaiming South Asia as a centre for the patronage of 
Arabic literature, yet binding us to Arabia through a sense of ‘deep time’ 


Space and language: Arabic literary production in Golkonda 


Sulafat al- ‘Asr includes a great deal of information which can be pieced together 
to give an overview of Arabic literary activity in Golkonda during the latter half 
of the seventeenth century, showing how it fitted into the multilingual landscape 
of the Qutbshahi court, alongside writings in Persian, Dakhni, and Telugu.” The 
Qutbshahis traced their lineage to the Turkic Qaraqoyunlu rulers of fifteenth- 
century western Iran, and so Arabic was for them a supranational idiom of religion 
and high culture, rather than a vernacular.* Nevertheless, beyond the qasida that 
Nizam al-Din Ahmad wrote in praise of Sultan “Abd Allah, there is evidence to 
suggest that other high-ranking officials of the Qutbshahi court patronized the 
production of poetry in Arabic. A eulogy by the Iraqi poet al-Haykali is described 
by Ibn Ma‘sum as having been composed for ‘one of the viziers of our master 
the sultan.“ The fact that al-Haykali praises the past generosity of the dedicatee 
(mamduh) in this piece is suggestive of a sustained history of patronage, and it is 
unfortunate that Ibn Ma‘sum’s edition of the qasida cuts out any reference to the 
vizier’s name, beyond the epithet ibn al-akramayn (‘son of most noble parents’).* A 
separate prose piece is equally intriguing. Jamal al-Din Muhammad b. ‘Abd Allah 
al-Najafi al-Maliki, a poet of the Golkonda circle who had previously spent time 
at other courts in India, sent an Arabic letter of congratulation to the nobleman 
Fazil Khan in 1071/1660-1, when the latter was presented with a sword.” This 
figure may be Fazil Khan ‘Ala al-Mulk Tuni, lord chamberlain to the Mughal 
emperor Shah Jahan. Fazil Khan’s seal is preserved in an important manuscript 
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of the Arabic grammatical commentary al-Sharh al-Radi (by Radi al-Din 
al-Astarabadhi, d. 684/1285 or 686/1288) which circulated among members of 
Shah Jahan’s court.’” We know that Fazil Khan was in correspondence with Nizam 
al-Din Ahmad Gilani, royal physician to Sultan “Abd Allah the Qutbshah, and so 
al-Najafi al-Maliki’s poem may provide some evidence to demonstrate how Arabic 
literary networks not only linked Golkonda with the Middle East, but also with 
Mughal north India.** 

The remaining material from Golkonda which is preserved in Sulafat al- ‘Asr is 
concentrated on the circle of Nizam al-Din Ahmad, who, as we have seen, seems 
to have enjoyed a significant degree of autonomy within the power structures 
of the court. He was also able to institute an assembly (majlis), where poets 
and critics of Arabic verse encountered one another. Much of the classicizing 
poetry that was produced in and around this circle was written in praise of 
Nizam al-Din himself: he was a political leader, to whom it was conventional to 
address panegyric verse, the host of a salon, who brought authors together, and 
a religious leader who commanded the respect of the Shi‘i scholarly community. 
The comparison that the contemporary commentator al-Hurr al-‘Amili (d. 
1104/1693) makes between Nizam al-Din Ahmad and the Buyid vizier and man 
of letters al-Sahib Ibn ‘Abbad (d. 385/995), who by the early modern period had 
become proverbial, is therefore a reasoned one, intended to emphasize Nizam 
al-Din Ahmad’s control over the field of Arabic letters in Golkonda, his serious, 
critical interest in poetry, his role as a correspondent with leading intellectual 
figures of the period, and his Shi‘ism.” 

Majlis is a term with a long history, broad enough in its meaning to designate 
anything from highly formal, and sober, assemblies, to bacchanalian gatherings, 
to poetic workshops, or a mixture of all three. Indeed, it is this concatenation of 
different modes of behaviour and learning within a single space, ensuring that 
attendees circulated both scholarly knowledge and political and business news, that 
made majalis such an important social institution.” The spectrum of attendees at 
such events could also vary, from an intimate gathering of hand-picked invitees toa 
more porous formation.*’ While Ibn Ma‘sum’s comments make it clear that Nizam 
al-Din Ahmad’s majalis were important to his literary life, it is difficult to establish 
whether they followed a standard format, and whether they usually took place in 
the fortress of Golkonda or at the family mansion. We know that they were quite 
hierarchical, since Ibn Ma‘sum writes that there was a place of honour, which was 
afforded to Ibn Barakat.** We also know that they could be convened at night, since 
one such nocturnal gathering is mentioned, ‘at which the mighty would gather and 
the circle of our friends would be reunited’*? Our most complete picture of one of 
Nizam al-Din Ahmad’s majalis comes in an anecdote which Ibn Ma‘sum recounts 
about a gathering that took place one day. He recalls that Nizam al-Din Ahmad 
rode out to a garden in the company of the poet Hasan b. ‘Ali b. Shadqam and an 
armed guard. When they had arrived and secured the area, Nizam al-Din Ahmad 
called for Ibn Ma‘sum, who came ina cavalcade of troops.* Ibn Ma‘sum gives this 
information because the cloud of dust kicked up by the cavalcade is the pretext 
for a quotation which Ibn Shadqam makes from the great poet al-Mutanabbi 
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(d. 354/965).°° The multiple references to guardsmen suggest that Arabic literary life 
in Golkonda may have taken place in highly regimented and politically controlled 
spaces, reflecting Nizam al-Din Ahmad’s role as the leader of a court faction.*” 
The anecdote also highlights the intertextual and learned quality of Nizam al-Din 
Ahmad’s gatherings, and indeed we find further indications that the majalis which 
Ibn Ma‘sum attended focused on honing skills such as igtirah (extemporization), 
and literary commentary.* The kinds of emulative and masked intertextuality 
which are discussed throughout this book would have also constituted a key point 
in the literary-critical discussions that Ibn Ma‘sum and his father held. 

Only in rare cases does the extant evidence speak of Arabic poets of Golkonda 
operating across literary languages. However, one poet attached to Nizam al-Din 
Ahmad, Faraj Allah al-Shushtari, did just this. Al-Shushtari’s extant Persian 
compositions, which consist entirely of ghazals and ruba ‘iyyat, are studied in more 
detail in Chapter 5. Here it should be noted that there is a clear crossover, in the use 
of imagery and in the cultivation of an emotional mood, between his lyric Persian 
texts and the nasib sections of his two Arabic qasida poems, both in praise of Nizam 
al-Din Ahmad, which are preserved in Sulafat al-‘Asr. In the introit to his first 
Arabic qasida, for example, Faraj Allah recalls the flood-plains of the Tigris and the 
Euphrates around Baghdad - and the beloveds whom he has left there: 


claw y @ les cy giill 2a * ail po Ol pall y Alaa Gul 
ae 


ol gil Lid gay cus) SM + abaes Gyo Leal! 94 Lal si 


The prairies between the Tigris and the Euphrates * Are places of angelic 
ascent and a heaven for our souls. 


a 


My liver blazes with a euphorbial fire, distance-sparked, * Kindling sorrow 
as my tears well. 


In one of his Persian ghazals we find comparable articulations of love-longing and 
nostalgia for Iraq, such as: 


slavinl gbble @ yd se US 385 * 2 Gel 5 I 9 Elo 5) da 529 5 SS 
day pd Cal de gt | pe AS Cg GJ 5) a pikes pee ig gi alr alas sh 5 


My liver aches, my heart is branded, my lips moan * Someone like Faraj 
is not ready for love 
My heart senses Egypt when I remember the Tigris * For my Yusuf 
is in Baghdad. 


Although these lines form part of larger pieces, which are in dialogue with the 
separate conventions and topoi of the Arabic and Persian corpora, and although 
these particular images have masked intertextual links to the work of earlier poets 
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such as Abu Nuwas (d. between 198/813 and 200/815) and Hafiz (d. 792/1390), I 
argue that the mutual intelligibility of themes between the kinds of Arabic poems 
that were being produced in Golkonda and the corpus of Persian poetry that 
was being digested and expanded in the same spaces would have made Arabic 
letters more comprehensible within a comparative framework, and therefore more 
approachable for courtly audiences in early modern India.°' Continuities in genre 
and theme with the conventions of other literatures - most particularly Persian 
- should be considered a decisive factor in encouraging multilingual elites to 
patronize the production of Arabic literature in states like the Qutbshahi sultanate. 

Rather than seeing the court of Golkonda as a tightly controlled field where the 
course of literary production was dictated by the Qutbshahs alone, this evidence 
instead invites us to envisage multiple sites of production, each with a differing 
constitution but overlapping membership. These points of crossover are evidently 
present in Ibn Ma‘sum’s mind when he describes his encounter with Faraj Allah: 


cb Wado a del pall Gd Me pniy AEM (205) ccd pgllide Cash ala (gill peal ol ped (pile asl 
Cell os al} Atle Oe Cpe sae 98 5 Cptnall 5 gle aby all sll Gules 481 0 ya 2 Gps 
Eashaney Bide Cpaall at Lally ¢ asians cine US Ady Gl pS Aide gles pal jy Gs Lhe 34 gaa 
Bole) hed jae du pl oki, 


He is one of the leading Persian poets, whose collective speech grew in the 
garden of eloquence and blossomed. His poetry ascended in skill, and his value 
in the market of adab increased. I saw him in my father’s assembly when he was 
over seventy, as he led the herd of his speech towards the wellspring-like eyes of 

the assembled company.” His [Persian] diwan now rivals Saturn in eminence, 
containing every inventive image, and phrases which are the resting places and 
storehouses of beauty. His Arabic verse wins the stakes of quality. 


Beyond the obvious implication of these comments, that Ibn Ma ‘sum knew Persian, 
and that Persian may have been spoken to some extent in his father’s gatherings, 
they also show that he thought analytically about Persian as a literary language and 
considered it natural to use the terminology of Arabic criticism to evaluate verse 
in Persian.“ These findings open up the question of the broader participation of 
multilingual actors at the Qutbshahi court in composing and critiquing texts. They 
also encourage us to ask which kinds of Arabic poems would have reached a larger, 
multilingual audience in Golkonda, through venues such as semi-public majalis 
or scholarly lectures held in the environs of civic spaces like Hyderabad’s Mecca 
Mosque, and which would have had a more limited circulation, for example in the 
notes which individuals sent to one another. 


The constitution of Nizam al-Din Ahmad’ circle 
As we saw in Chapter 1, out of the 129 poets featured in Sulafat al-‘Asr, 17 are 


explicitly mentioned as having been in Golkonda and as having dedicated Arabic 
verse to Nizam al-Din Ahmad, and there are additional figures who contributed 
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to Nizam al-Din Ahmad’s broader, international network by corresponding 
with him from Iran and Arabia.® There is, undeniably, a sectarian aspect to this 
migration, most obviously in the form of the men who travelled from Jabal ‘Amil 
and Bahrain, both major educational centres producing Shi‘i scholars at this time. 
However, it was not simply a case of Shi‘i poets seeking patronage at a Shi‘i court. 
Indeed, religious identity may not have been the primary motivating factor which 
encouraged these men to migrate to the Deccan. 

One reason which helps to explain the higher proportion of poets from 
the Arabian Peninsula who came seeking Nizam al-Din Ahmad’s protection 
is kinship. Included in the tally are al-Sayyid Muhammad Yahya, who was Ibn 
Ma‘sum’s full brother, and Shihab al-Din Ahmad Ibn al-Mulla ‘Ali, a son of Ibn 
Ma‘sum’s mother from her first marriage.® Shihab al-Din Ahmad actively sought 
Nizam al-Din Ahmad out in India, addressing a qasida to him in which he evokes 
his departure from Mecca and his journey to his patron, much as Nizam al-Din 
Ahmad does in his eulogy to Sultan “Abd Allah.” 

It seems probable that some of the other figures who came to Golkonda from 
Mecca and Medina were long-term acquaintances of Nizam al-Din Ahmad. One 
of them, ‘Imad al-Din b. Barakat b. Ja‘far b. Barakat b. Abi Nammay al-Hasani (d. 
1069/1659), was a member of Mecca’ aristocracy. Since Nizam al-Din Ahmad 
was prominent in Mecca during his youth, and since he was given a letter of 
recommendation written on behalf of the sharif Zayd b. Muhsin - indicating that 
he was close to Mecca's ruling house - it seems probable that Nizam al-Din Ahmad 
had known Ibn Barakat prior to his emigration.® Ibn Barakat exchanged poems 
with both Nizam al-Din Ahmad and Ibn Ma‘sum which can be characterized as 
ikhwaniyyat (poems of brotherly affection).”? Nizam al-Din Ahmad responded to 
one of these pieces with a full-length qasida, in which he praises Ibn Barakat as an 
equal and a brother, at one point describing a missive from him in the following 
terms:’! 


he MAB = es) gilh + clleall Gad HT ye COTY 

Ol gS cle Ne Baws * 8 Gill) Lilie 2 sll ile 
QV gre drle slog * God ul i led ILS 

celles Bes (5 94g GS aN * OSI s ola gall Crag 


When a ka ‘ba which excelled Saturn in eminence * Arrived from my 
eminent brother, 
Superior in his lineage, the blaze on the forehead of the era * A noble, 
abundant in his love and pure of heart, 
Who recalled for me how he had missed me more and more * And longed 
for me over the course of time, 
I understood what it was that guided him * Yet would that I knew that he 
understood what has befallen me. 


In contrast to the qasa ‘id written in praise of Nizam al-Din Ahmad by court 
functionaries and scholars, such poems may point to a context of production and 
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reception that was relatively informal, though not entirely private. It is likely that 
these pieces were written in order to be circulated, to advertise the bonds of loyalty 
and patronage between the two men. 

In testament to the mobility of actors in the seventeenth century, there are 
other poets of Mecca, such as al-Shaykh Ahmad ibn Muhammad ‘Ali al-Jawhari 
(d. 1079/1668), who first met Nizam al-Din Ahmad in India.” Al-Jawhari did 
not leave Mecca in order to seek the patronage of Nizam al-Din Ahmad; indeed, 
Ibn Ma‘sum reports that he had travelled to India as a boy in the company of 
his father, and that he had spent around twenty years there.”* However, it seems 
that he came to Golkonda shortly after Nizam al-Din Ahmad’s instalment there, 
and that he entered his service.” In around 1067/1656, al-Jawhari returned to the 
Arabian Peninsula, still in the company of his father, in order to do hajj.” Ibn 
Ma‘sum first encountered him that year in the port of Mukha in Yemen, as he 
was travelling out to join Nizam al-Din Ahmad and al-Jawhari was returning. 
Al-Jawhari was to make a second trip to India later in life. Finding the political 
situation in Mecca untenable, he travelled to Shiraz, from where he corresponded 
with Nizam al-Din Ahmad, and he then returned to the Deccan.” The poems 
which al-Jawhari exchanged with Nizam al-Din Ahmad and Ibn Ma‘sum range 
from formal praise poems to shorter pieces of reciprocal endorsement. 


Mutual benefit: Verse endorsements 


Cumulatively, the biographies and verse of the men who formed part of the Golkonda 
circle suggest a durative network based around shifting patterns in mobility and 
employment. It is unlikely that Nizam al-Din Ahmad, Ibn Ma‘sum and the seventeen 
poets ever gathered all together in one room at once and wrote poetry as a collective. 
While some of them spent many years in Golkonda, others, like Muhammad b. ‘Abd 
Allah al-Bahrani, seem to have passed through, using a sojourn there as a stepping- 
stone to advance their careers in lands further westwards.” The fact that they could 
do this is testament to the extent of the networks which Nizam al-Din Ahmad and 
the Qutbshahi court cultivated in Iran and Arabia. 

At its most practical, the poetry that these men composed was a vehicle to 
express their allegiance to Nizam al-Din Ahmad, and even simply a way to attract 
his attention, no small matter within the stratified world of a court.” Some of the 
poems are in fact verse endorsements (taqariz, s. tagriz), which authors could 
collect, almost like references from employers today, and keep as proof of the esteem 
in which the community held them.” Taqariz are normally understood as prose 
or prosimetric paratexts - and Ibn Ma‘sum does sometimes use the verb garraza 
and its derivatives in this sense®’ - but he also employs the root several times to 
describe poems.*' It was not just that Nizam al-Din Ahmad issued endorsements 
to the poets who visited him; they lauded his verse too. One function of these 
endorsements may have been to testify to contemporary scholars elsewhere that 
Golkonda really did belong on the map of Arabic learning. Another motive may 
have been for professional men of letters to show that they admired the quality 


2. Hyderabad 65 


of Nizam al-Din Ahmad’s poetry and accepted him as their equal in artistry. For 
example, the man of letters and poet ‘Ali b. Hasan al-Marzugqi al-Yamani wrote 
a verse endorsement of (garraza) lines which Nizam al-Din Ahmad had sent to 
him enquiring after his health. Al-Yamani’s poem, which is ostensibly addressed to 
another poet of the court, ‘Afif al-Din ‘Abd Allah b. Husayn b. Jashil al-Thaqafi, 
praises Nizam al-Din Ahmad’s lines, saying that:** 


GY A) agilen y * adds 8 GLI Gla 


Minds are astonished at their composition * And their imagery, which 
cannot be grasped. 


The same poem also asks for financial reward, showing how the issue of an 
endorsement could be used to mutual benefit.* 

The relationships of reciprocal esteem which verse endorsements codified and 
advertised were not always conducted with Nizam al-Din Ahmad. The poet Jamal 
al-Din Muhammad b. ‘Abd Allah al-Najafi wrote a qasida in praise of his peer 
Hasan b. ‘Ali b. Shadqam, a member of a family who had been in transregional 
motion between Arabia and India for several generations. Similarly, he also 
exchanged poems with Ibn Ma‘sum, in which the two men lauded one another’s 
eloquence, verse and bearing as men of letters.*° As Ibn Ma‘sum was drafting 
an anthology devoted to contemporary poetry around the time of the poem's 
composition, his endorsements must have carried considerable weight. 

It is worth emphasizing that much of the vocabulary which Ibn Ma‘sum uses in 
his introductory comments on each poet in Sulafat al- ‘Asr shares formal features 
and imagery with prose tagariz, such as comparisons between the author under 
discussion and illustrious writers of the past, descriptions of how beautiful a 
particular poet's work is to hear and to behold on the page, and discussions of how 
the subject’s renown has travelled far and wide.** Hence, one way to approach the 
anthology as a whole would be to see it as an exercise in publicizing a network 
of contemporaries linked through reciprocal endorsement. There is one poet of 
Golkonda, ‘Isa b. Husayn b. Shuja‘ al-Najafi, the very first to seek Nizam al-Din 
Ahmad out and praise him, about whom Ibn Ma‘sum writes rather sarcastically 
and critically, saying:*” 


Lguded s gaits Gay al Ladi al aul y IS ab aad y ala y pel Cile (ys asl 


He was someone who took great pains over poetry and re-arranged [what he had 
written]. He gnawed and nibbled on speech. There are some poems by him that 
he could never stop editing and emending. 


This negative evaluation, which Ibn Ma‘sum supports with a critique of defects 
in the rhyme of al-Najafi’s verse, brings into relief the extent to which the praise 
which the anthologist heaps on most of the other biographical subjects in his 
anthology is not an automatic, dictated by the conventions of the genre; it is a 
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deliberate choice.®* It also hints at the competing concerns which underpin the 
composition of a biographical anthology. Al-Najafi is probably included not for 
his own sake, but rather to comment on the extent of Nizam al-Din Ahmad’s 
network. 


‘The contours of the corpus 


An examination of the forms and genres of the Golkonda corpus has the potential 
to reveal much about the contexts which Arabic literary production occupied 
there. Types of verse and themes which occur repeatedly may reflect exchanges 
which happened at gatherings such as the majlis of Nizam al-Din Ahmad, 
whereas those which appear once or twice only may be more closely connected 
to correspondence, and to the networks which linked the writers of Golkonda 
to the places from which they had emigrated. While some caution is required 
because Ibn Ma‘sum often extracts thematic sections from longer poems, one of 
the clearest distinguishing features of the corpus is the comparative lack of short 
lyric pieces, such as qita‘, magati‘ and dubayt verse, forms of poetry which in 
other cities, like Cairo and Damascus, appealed to a broad cross section of society 
and could be adapted to differing performance or reading contexts.® The diwan of 
Manjak Basha of Damascus (d. 1080/1669-70), for example, is full of such lyrics.” 
Yet we can only say with certainty that four poets of the Golkonda circle wrote 
such pieces. One was Nizam al-Din Ahmad himself, who composed a lyric poem 
of a type which Ibn Ma‘sum calls mushajjar (‘figured in the shape of a tree’).°! This 
is a kind of acrostic, in which the first letters of each line spell out a name.” Such 
poems seem to have been in fashion among the scholarly classes in Mecca during 
Nizam al-Din Ahmad’s youth, and Sulafat al-‘Asr contains several examples of 
this type of verse composed there, as well as one example from Cairo.”’ Although 
they are not exactly comparable with the riddling exchanges made among 
contemporary seventeenth-century scholars of Aleppo, the function of sharing 
poems of the mushajjar type was also rooted in ‘playful communication between 
members of the scholarly class.°! Nizam al-Din Ahmad’s mushajjara, which spells 
out the female name ‘Khadija, seems to be more in dialogue with these Meccan 
pieces than with any of the lyric texts which Ibn Ma‘sum reproduces from 
Golkonda. Nizam al-Din Ahmad also composed a second lyric piece, which may 
be an independent git ‘a, about a male beloved suffering from ophthalmia, a theme 
with a long lineage in ‘Abbasid and Mamluk lyrics.” This is a thematic field which 
Ibn Ma‘sum developed in his own poetry too.” 

Another two lyric poems which may reflect the international networks of their 
author are by the Iranian émigré Abu |-Husayn b. Ibrahim al-Shirazi. A dialogue 
with his home city is developed in al-Shirazi’s pieces, which include a mu ‘arada to 
one of Sa‘di Shirazi’s (d. 691/1292) Arabic poems, beginning:”” 


celal Gals oils * Hib ad pei 
Al oll G25 * LI pew! ils 
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Come at dark, my boon-companion * Pour me a goblet of wine, and a goblet for 
my fellows. 
Let me spend all night awake * And leave the world asleep. 


Al-Shirazi’s other lyric piece possesses a distinctly urban character, describing a 
male beloved: 


Arad yo 48 2 pall pa galls * 40d aDLall y agill ga gh ye 
Ls 


Ade Ys ils 4y (la * Leb BLE gl Ge as Canis 


Whose mouth tastes of honey and wine * Revealing a precious pearl to 
those who part his lips 
bas 
I concealed my love of him from slanderers. My secret enemy, * Unawares, 
does not suspect him. 


Such poems depict an urban world of romantic adventures, where love takes shape 
publicly, on streets and in squares, under the watchful eyes of onlookers (ruqaba’) 
and slanderers (wushah), and hence they were often popular in major cities.” 
Ibn Ma‘sum reproduces a short piece by the poet and anthologist al-Khafaji (d. 
1069/1659), who spent his life between Cairo and Damascus, which is based 
around similar tropes of beholding, and describing, a male beloved:'” 


| yas 8 pases Lal 2s 58 LAS Cpsle g * 3.9 8 yall 5 penal Go cule 
Vg 98 Lead Lylaah ala * Ay Abad Cpe Cull ye Vig 


I swear by a gazelle dressed in sable fur, * Who swayed just as the east wind 
caresses the cypress at dawn, 
Were it not for the people staring in astonishment at him * We would shed our 
eyelashes [in crying], so [thickly], you would think them a pelt. 


The one set of epigrams (magati’) by a member of the Golkonda circle which we 
find in Sulafat al-‘Asr are by Ahmad b. Muhammad ‘Ali al-Jawhari, and come 
from his book La’ali al-Jawhari (The Jeweller’s Pearls). Some of these poems are 
gnomic; others are lyrical, such as:'” 


(gia pusil Laas Ll + ah, 3) Aah Lall Litas alg 
Leda 31a aly J sel Lie * Caan SLB Gy gael Lg lal 1 ped 


When she saw that we were conversing with her * To gauge her beauty, the 
woman of Babel poured out for us 
A wine, which our eyes passed around, and which * Intoxicated us before it had 
even left the jar. 
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We can tell that La ‘ali al-Jawhari was composed after al-Jawhari’s arrival in India 
- or perhaps on his first return from India to the Arabian Peninsula — because the 
poet includes several topical, descriptive epigrams about his travels, such as:'° 


Coe Ce g 8 ye Cpl ay * Saas y Gus sigll ja el gal Cegud 
Cb dall Glade Lead cyduallo * SGI od Ol gd pul 


When the ships from China and India rested at anchor * I compared the 
waves of the Arabian Sea 
To lines drafted on paper * And the boats on its waters to the monograms 
of kings. 


And:"® 


oss LgSlal s Js LglSan g * Aaa Casal (8 sigll vai sls 
Aa (5 9 Dyas games Ye CAI Ys * ASs cladan Leg: [gia Lal 


Though India is a paradise of beauty, * And its inhabitants are houris and its 
rulers are unequalled, 
I would never compare it with the plain of Mecca for an instant * Nor would I 
exchange India’s heat for my happiness. 


The last half-line of this poem is an amphiboly on the names of beloveds who 
feature in classical poetry, and it can also be read as ‘I would never exchange love of 
Hind for Su‘da. The double meaning of the word hind as ‘India and an archetypal 
beloved of Arabia was exploited by the Golkonda circle frequently, as it evoked 
their trajectory, simultaneously recalling the land in which they found themselves 
and their spiritual home.’ 

The aforementioned examples show the close link between the writers’ personal 
networks, their itineraries and the kinds of poetry that they composed. Thinking 
in connected terms helps to steer a course between the assumption that the style in 
which an author writes is determined by their origins, and its antithesis, the idea 
that cosmopolitanism liberates an author to adopt any mode of writing. The poets 
of Golkonda faced definite choices when they composed, because the selections 
which they made in their use of forms, themes and rhetorical devices defined 
them in relation to their contemporaries and the historical corpus of Arabic verse. 
Perhaps the clearest way in which each poet could articulate his own distinction 
while connecting himself to others was by authoring an emulative response to 
a circulating poem. In using the same metre and rhyme scheme as the original, 
the poets heighten, rather than diminish, the reader’s sense of their individuality, 
which becomes clear through their use of imagery and rhetoric. 

Numerous examples of emulative chains of poems are preserved in Sulafat 
al-‘Asr, illustrating how the circle of Nizam al-Din Ahmad forged connections 
with one another, with their contemporaries elsewhere, and with the poets 
of the past.’ One particularly productive set of responses is based around the 
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construction of full-length qasa’id which continue a single ‘clasp’ line by the early 
Islamic poet Abu Dahbal al-Jumahi (d. after 96/715):!°° 


Laie ld Lally (galiall Gilual * Lares 480 clales ij pls 


I brought her out onto the plain of Mecca, after * The herald had made the 
call to prayer and left. 


Abu Dahbal’s line is from the beginning of one of his qasida poems and depicts 
the narrator’s departure on his fleet camel. The line was subsequently used by the 
eleventh-century adib and Shi‘i scholar al-Sharif al-Murtada (d. 436/1044) in 
what Ibn Ma‘sum terms an ‘imitation’ (igtifa’), literally meaning, ‘following in 
somebody’s tracks’ In his poem, al-Sharif al-Murtada reinterprets the allusion of 
Abu Dahbal’s line, reading it as a depiction of a beautiful woman. In a markedly 
different way from the original, al-Sharif al-Murtada develops a cycle of themes 
concerning the scent of the beloved, her shining face, the desire that men feel for 
her as she moves and speaks, the narrator’s compulsion to depart, abandoning the 
possibility of love with her, and his nostalgia for her.'”” 

Perhaps attracted by the fact that al-Sharif al-Murtada’s poem united early 
Islamic Arabia with a renowned Shi'‘i scholar, several poets of the sixteenth and 
seventeenth centuries responded to it. Although it is possible to find echoes of this 
poem in pieces composed in the Levant during the late sixteenth century, a set of 
these responses form what Benedek Péri calls a ‘paraphrase network’ - a group 
of texts that respond not only to their ultimate model but also to one another.’ 
A paraphrase network is both textual and social, and represents the deliberate 
construction of a literary genealogy by writers who wished to associate themselves 
with earlier members of the chain. The first whom Ibn Ma‘sum names is al-Sayyid 
Muhammad b. Hasan b. Shadqam al-Husayni, a man of letters from Medina whose 
father had travelled extensively in India, and another of whose relatives, Hasan b. 
‘Ali, was a member of the Golkonda circle. Chronologically, the next to reply was 
al-Sayyid Hatim b. al-Sayyid Ahmad al-Ahdal al-Husayni (d. 1013/1604), a Sufi 
and poet of Yemen who corresponded with the ‘Aydarus clan in Gujarat.’ Finally, 
Ibn Ma‘sum himself and Ahmad al-Jawhari also wrote responses. 

Each member of this thousand-year chain builds on the work of his forebears 
by accretion. Abu Dahbal, the author of the model, speaks of his camel galloping 
to outstrip the dawn, as night folds in its wings, one roseate, the other pitch-black, 
over al-Bazwa’.''® This image is not in the ‘clasp’ line which begins each of the 
subsequently authored poems, and is found three lines later in the original poem. 
Yet the later poets did pick up on this motif, suggesting that they sought out the 
poem in a source such as Abu 1-Faraj al-Isfahani’s (d. c. 363/972) Kitab al-Aghani 
(The Book of Songs), in which the text is preserved.'"’ The antithesis in colours is 
transformed in al-Sharif al-Murtada’s poem into a contrast between the pale faces 
of the beautiful women of Medina and the dark henna which they are too modest 
to wear.'? Ibn Shadqam builds on both of his predecessors, returning us to Abu 
Dahbal’s image of the lightening day by saying that the beloved is so bright that she 
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illuminates the moon, and by referring to her milk-white visage and dark lips." 
He also adds in a second antithesis: the beloved is the sun and her black hair the 
night, her face the full moon which never wanes." 

Hatim b. Ahmad al-Ahdal’s engagement with the themes in this section 
of the poem is mediated through Ibn Shadqam. This is important because it 
suggests that he did not decide to compose an imitation of al-Sharif al-Murtada 
independently, but was prompted to do so by exposure to his contemporary’s 
poem. Al-Ahdal abandons the colour antithesis of the earlier pieces, instead 
moving straight into developing the theme of the meadow, which is an invention 
of Ibn Shadqam’s poem. Whereas Ibn Shadqam writes that the beloved causes 
a garden to blossom everywhere she walks, trailing love-longing in her 
wake as she passes among the red earth, al-Ahdal formulates the following 
representation:'? 


Lakes ais yIS Lig ) Craldd * Las gad Gaal) od (hie Cis yy 
Lebar aiboatls colb jalé g * Aang ato SE Coal oles adds 


I let my eye wander over the meadows of her cheeks * Seeing a garden dewy 
like spring. 
The waters of beauty flowed there, increasing its lustre * And leaving my heart 
rent in al-Hatim. 


He also retains Ibn Shadqam’s second antithesis, between light and dark, or veiling 
and unveiling, saying:''® 


Lailis cy} Cpl pats Lali * Lega g dag aI) ya alia 


A woman, the lustre of whose face lends the sun * Its brilliance, but not its 
beauty, which cannot be veiled. 


For his part, Ibn Ma‘sum strengthens the connection to Abu Dahbal, bringing 
back in the element of the camel-driver and the dawn at the end of the journey:"” 


Led fig agpile Ley (git * Lguule Aandi Spl Cs pos Lily 
Legals ceils elite aad * ic pull cle Gina Lalas alii s 
Laldai alll 3) gas LgiSly * pascal (85 pill Quad! (oa abi 


When the caravan caught her scent on the breeze * The camel-driver sang 
of her in a gentle murmur. 

The pilgrims looked for her face over the course of the night * As they wended 
their way to her abode, announcing their presence to God and 
purifying themselves 
A graceful woman who is the brilliant sun at noon * Yet who appears 
when night has fallen. 
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His lines also retain and strengthen elements of Ibn Shadqam’s poem. They do 
this implicitly, since the image of the beloved appearing at night to be beheld by 
the pilgrims depends on Ibn Shadqam’s idea that her face is the moon. They also 
do it explicitly, by retaining Ibn Shadqam’s second antithesis between dark and 
light. Al-Ahdal is also brought into the dialogue in the line:'* 


Leal Le g coped cs ysl gly * Cueil Led euall Lei _yiusl y 


The dawn revealed her when she put on her veil, * Yet if she were ever to show 
herself to the dawn, it would be veiled. 


In the final response, by al-Jawhari, the poet condenses the ideas of his predecessors. 
Ibn Ma‘sum’s implicit reference to Ibn Shadqam’s metaphorical representation of 
the beloved as the moon is simplified and made explicit, and his invention of the 
caravan of pilgrims is retained:'” 


La yas Le gly (pintnn dy GIST * Lege y pall peal gl ype aati 
Le yal y Lal ga seas Lal all * otra qinall OS ) Cus yo gly 


I saw a woman for whom the full moon would * Pine, ardent and infatuated, 
if it glimpsed her face. 
If she appeared to a caravan of pilgrims, blocking its path, * The pilgrims 
would announce themselves to God and purify themselves when they 
proclaimed their love for her. 


The pastoral imagery of Ibn Shadqam and al-Ahdal’s poems is packed into a single 
line, turning the beloved into a garden:!”° 


Lanai Bs pall eal (ye el gual y * Lad po AaLedll Ci gue Yue Gadel s 


Sweeter to kiss than rain on fresh herbage * Brighter than the flash 
of lightning in her smile. 


Having acknowledged his forebears briefly, giving the most weigh to Ibn 
Ma‘sum, al-Jawhari distinguishes himself by transforming the ending of his 
poem. In the antecedents, the conclusion to the qasa ‘id as they are transmitted 
by Ibn Ma‘sum is generally lyrical. Al-Sharif al-Murtada and Ibn Shadqam 
transition through the feelings of the narrator, towards the rahil, or departure. 
Al-Ahdal remains firmly in the bounds of lyric ekphrasis. Ibn Ma‘sum hints 
towards the inner world of the poet with the statement that the beloved cannot 
remain flesh and blood. However, for al-Jawhari, the beloved is the pretext for a 
discourse on worldly vanity: conquerors are laid low through their love for the 
beloved, and:"! 


72 Persian and Arabic Literary Communities 


V2 | gsQ Ls gh bigs NS) co silly find acall ot gall J 
SUBLS 5) | 52 18 1a og pills pied a 


Kings become prey, stumbling in the dust, * When they approach or behold 
that protected pasture. 


What this comparison between the qasa’id shows is that the poets are using 
emulative intertextuality in order to construct an intellectual, artistic and aesthetic 
genealogy, in so doing linking themselves and the locations in which they were 
writing. Each choice of image and rhetoric that they make is consciously designed 
to acknowledge their forebears and their contemporaries, to emphasize the weight 
of historical acts which affect the present, and to mark their own contribution to 
the chain. Each poem not only recognizes its immediate forebear, but also the 
entire corpus of antecedents.” This takes us back to the pieces which I discussed 
earlier in the chapter, such as the verse commendations and Nizam al-Din 
Ahmad’s encomium to Sultan ‘Abd Allah, which offer blunter ways of building a 
community. These may have been easier to grasp, but they were in many ways not 
as inclusive a tool as the response poems. The circle which Ibn Ma‘sum and his 
father constructed - the former through writing, the latter through patronage - 
was designed to connect Golkonda to other centres of learning, and make it a node 
in a network around the Arabian Sea. Some of the texts produced by members of 
the circle are in dialogue with literary production in their home cities, and may be 
designed to codify the long-distance networks of their authors. Others result from 
communal meetings in Golkonda, but are also intended to promote and sustain a 
transregional conversation. 


After the fall: Ibn Ma‘sum and Arabic literary 
communities in provincial Burhanpur 


A central problem in examining the work of Ibn Ma‘sum is establishing those 
points at which Arabic literary production in early modern India became a public 
phenomenon that attracted diverse audiences and was drawn into multilingual 
literary practice, and those at which it was a largely private affair, driven by 
communication between émigrés. Although the Arabic circle of Golkonda was 
well supported by an elite and intersected with literary life at the court of the 
Qutbshahs more generally, the fact that its backers were also its most prominent 
participants may have made it unusual. We need to consider the extent to which 
authors such as Ibn Ma‘sum would have been in contact with, and aware of, the 
output of other figures writing in Arabic in early modern India, including poets like 
the Tamil author Shaykh Sadaqat Allah, who dedicated an Arabic picture poem in 
the shape of a leaf to the emperor Awrangzib.'”’ There is some intersection between 
the work of Ibn Ma‘sum and Shaykh Sadaqat Allah in certain, limited respects. 
For example, both authors composed amplifications of canonical Arabic poems in 
praise of the Prophet.’ For this reason, it is worth closing the present chapter with 
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an examination of Ibn Ma‘sum’s literary activities in the twenty-two or so years 
(c. 1092/1681-1114/1702-3) that he spent in India following his departure from 
Golkonda, when he was obliged to participate in Mughal structures of loyalty and 
reward as a protégé rather than as a patron. 

The dearth of autobiographical information in Ibn Ma‘sum’s later works means 
that we are mostly dependent on biographical sources for our understanding of 
what happened to him during the second stage of his life in India, before he decided 
to leave for Arabia and Iran in about 1114/1702-3. This in turn affects the extent to 
which we can reconstruct the communities in which he participated. An important 
source of information is Azad Bilgrami’s (d. 1200/1786) Subhat al-Marjan fi Athar 
Hindustan (The Coral Rosary, on the Monuments of India), part of which is a 
biographical dictionary of learned men who wrote in Arabic in India. Azad states 
that he visited Hyderabad in 1165/1751-2, and there encountered Ibn Ma‘sum’s 
nephew, who showed him a written biography of his uncle.'” According to this 
account, Ibn Ma‘sum was imprisoned along with his father in Golkonda after the 
death of Sultan ‘Abd Allah (in 1083/1672-3). While Nizam al-Din Ahmad was 
murdered in prison (according to a poem in Ibn Ma‘sum’s diwan, this occurred 
in Safar 1085/May 1674),’° Azad reports that Ibn Ma‘sum managed to escape, 
but only in Sha‘ban 1092/August 1681, after about seven years of incarceration.” 
When he did eventually flee Golkonda, he travelled to Burhanpur, a town to the 
north of the Deccan which acted as the Mughals’ main garrison in their expansion 
southwards.'** There he met the Mughal emperor Awrangzib (d. 1118/1707), who 
gave him the title of Sayyid ‘Ali Khan and awarded him the distinguished, but not 
top-flight, rank (mansab) of one thousand five hundred, at the du asba (two-horse) 
grade, a post within the Mughal military bureaucracy which attracted additional 
pay but enjoined the postholder to have each man whom he enlisted bring two 
horses to each muster.” He was then appointed to military roles, guarding 
strategic fortresses in Awrangabad and Berar, both on the Deccan frontier, before 
becoming the head of the chancellery at Burhanpur.'*° 

There seem to be some independent grounds which support this overarching 
picture of Ibn Ma‘sum’s movements, such as an epigram which he composed about 
Berar, including the following line, which makes a pun on the region’s name:"*! 


S18 8 S58 esl) Gay * 1) gue Lil jie Culs 
We once lived in castles * Now we settle in the open countryside (barari). 


This at least suggests that he visited the area. The dates also match up: if Ibn 
Ma‘sum escaped Golkonda in Sha‘ban 1092/August 1681, he would have arrived 
in Burhanpur in time for an audience with Awrangzib, who was there in early 
1682.'* Then there is the evidence of manuscript colophons: a subscription note 
appended to a copy of Ibn Ma‘sum’s urjuza on friendship, Naghmat al-Aghani fi 
Ishrat al-Ikhwani (The Melody of Songs, on Companionship with Friends), states 
that the author completed the text in Burhanpur.'* Intriguingly, there are some 
indications that Ibn Ma‘sum’s connection to this town may have predated his 
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removal from the court of the Qutbshahs, since the Cambridge manuscript of 
Sulafat al-‘Asr was made there by an émigré Iraqi copyist, Muhammad Shafi‘ b. 
Qasim ‘Ali al-Najafi, in Jumada al-Thani 1082/October 1671, two months after the 
text’s composition.’ At a minimum, this suggests that there was a ready market 
for the consumption of Ibn Ma‘sum’s Arabic texts in India outside the confines of 
Nizam al-Din Ahmad’s entourage. 

One might have imagined that Ibn Ma‘sum’s appointment to a mansab would 
make him feature in lists of Mughal officials or narrative histories of Awrangzib’s 
reign, which concentrate heavily on the military bureaucracy as a class. Identifying 
a possible candidate is not an easy task, particularly as ‘Ali is a common name, 
and one should not necessarily expect Mughal historians writing in Persian to 
use Arabic onomastics. Yet even so, no likely candidates stand out in the lists of 
Mughal aristocrats who held mansabs under Awrangzib.'* Indeed, the whole 
issue of whether Ibn Ma‘sum was even granted a mansab by the Mughals is 
actually brought into question by the Iranian biographer and poet Hazin Lahiji 
(d. 1180/1766), who seemingly met Ibn Ma‘sum in 1117/1705-6, when the latter 
arrived in Isfahan. According to Hazin, Ibn Ma‘sum’ title of khan was bestowed 
on him while he was still in Golkonda.'*° 

Two possibilities emerge from these conflicting narratives: that Ibn Ma‘sum 
received some support from the Mughals and was posted to Burhanpur as a 
provincial bureaucrat; or that he received no honours at all and moved to Burhanpur 
because of some pre-existing association with the town. Even if he was appointed 
to the rank of 1,500, this was not an overly distinguished position for a man who 
had once been a member of a royal family, and it would probably reflect the fact 
that Ibn Ma‘sum had been left with no political authority or landholdings in India 
after the regime change in which his father was killed. Awrangzib bestowed far 
higher ranks on a good number of the Qutbshahi amirs at the dynasty’s collapse, 
as a way of ensuring continuity in the administration of the Deccan.'” 

The significant break with his former life precipitated by Ibn Ma‘sum’s 
relocation to the Mughal domains also affected the character of his literary output. 
Although he evidently worked to finalize Anwar al-Rabi‘ as soon as he was free 
from confinement, we have seen that the manuscript evidence shows it was really 
an intellectual product of his time in Golkonda. The first major new text which he 
published under the Mughals was Naghmat al-Aghani, a guide to friendship which 
uses several stories drawn from sources including Kalila wa-Dimna as exempla. 
He completed this text in 1104/1692-3, more than ten years after his release from 
prison. The poem is an urjuza muzdawija, making it easy to memorize, as the poet 
himself says, and it is linguistically much simpler than most of his earlier work.'** 
As it adopts the tone of an ethical guide, advising the listener what the basic tenets 
of friendship are, remarking on how to behave with one’s friends, how to treat 
them and which kinds of men one should avoid befriending, it is difficult not to 
see this text as an accessible introduction to Arabic adab for Indian audiences in 
Ibn Ma‘sum’s immediate surroundings. The fact that muzdawija verse is formally 
similar to the Persian masnavi (both consist of rhyming couplets), and that the 
narrative episodes in the poem which are derived from Kalila wa-Dimna were 
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circulating in Persian and Indic sources too, may have made this text even more 
accessible to local audiences.’ This kind of literary work is a reminder of Carl 
Ernst’s call for us ‘to consider Indo-Arabic literature in its inter-textual connections 
both with Indo-Persian and with the relevant Indic equivalents:'“° Some of the 
versified episodes in the narrative are only to be found in Persian versions of Kalila 
wa-Dimna, such as the tale of the bear who crushed a man’s head with a rock, 
which otherwise only appears in Kashifi’s (d. 910/1504-5) Persian Anvar-i Suhayli 
(The Lights of the Canopus).'"' This may suggest that Ibn Ma‘sum was reading 
Persian sources himself. 

Ayear or so later, in 1106/1694, Ibn Ma ‘sum released his takhmis (amplification) 
of al-Busiri’s Qasidat al-Burda (Mantle Ode), which he dedicated to Awrangzib.'” 
The subject matter of this work, in praise of the Prophet, would have had a 
universal appeal to the Muslim community, and so it too can be seen as part of a 
process of adaptation which Ibn Ma‘sum went through in the Mughal domains, 
in order to make his Arabic texts engaging for two groups at once: those trained 
in the high culture of literary Arabic; and a less literarily minded audience who 
had initially learned the language for religious purposes. It is possible that the 
urban environment of Burhanpur, with its numerous Islamic religious institutions, 
including shrines and a Friday Mosque, may have acted as a meeting-point for 
these two kinds of communities.’ 

Even when he was based in provincial settings in the 1680s and 1690s, Ibn 
Ma‘sum continued to write Arabic qasa ‘id. These poems are preserved in his 
diwan, one recension of which includes pieces dated up to 1119/1707-8, and 
which therefore seems to have been edited in Iran after his death.'“4 Some of 
them can be construed as personal, and they do not necessarily have to have been 
written for an audience. They include an elegy for one of Ibn Ma‘sum’s sons, Abu 
Isma‘il Ibrahim, who died in Rabi‘ al-Thani 1101/February 1690.'* Ibn Ma‘sum 
also seems to have composed more panegyrics to the Prophet during this time, 
such as a qasida dated 1098/1686-7, in which he writes:'“° 
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Your servant who longs for you calls out to you * Do you accept him 
when he calls? 

His heart is wounded by grief * And his body is sickened by exhaustion. 
The passage of time has ravaged him * And his once graceful patience has 
betrayed him. 

He has become isolated in India * Without companions and relatives. 
The people do not welcome him warmly * And he does not have a 
protector among them. 
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Poems such as these can be read as personal pieces which Ibn Ma‘sum composed 
for himself, but as with Takhmis Qasidat al-Burda, it is possible that they may 
have been written for the larger Muslim community in the author’s immediate 
surroundings. As they cultivate a mood in which praise of the Prophet consoles 
and actively protects the speaker in his isolation, marking the conclusion of 
a ‘supplicatory panegyric pact, they do not have to be read in an excessively 
biographical way.'*” 

A small corpus of Ibn Ma‘sum’s poems dating from his time spent under 
Mughal rule indicates that he continued to participate in scholarly networks, 
both in India and transregionally, albeit in a more limited fashion than before, 
and in correspondence rather than through sociable gatherings.'* The character 
of a number of these pieces differs from the qasa’id that he had composed in 
Golkonda, because their imagery is more explicitly transactional, implying that 
Ibn Ma‘sum was seeking financial support from his addressees. Motifs such 
as the munificent hand of the correspondent, which showers gifts on the poet, 
occur more frequently in these poems, as do evocations of generosity, benefaction 
and favour.’ The addressees of these poems tend to be other Twelver scholars 
who were also Arabic speakers with Iranian connections, showing how Arabic 
literary production could operate within a broader cultural environment that is 
now often characterized in scholarship as Persianate. They include the previously 
unidentified Sayyid ‘Ali Karbala’i, who was possibly a jurist and theologian, 
once in the employ of the Qutbshahs, and the author of works such as Hadiya-yi 
Qutbshahi dar Istikhraj-i Ayat-i Iahi (The Qutbshahi Gift, on the Interpretation 
of Quranic Verses).’°*° Ibn Ma‘sum’s most frequent addressee from this period is 
Husayn b. Sharaf al-Din al-Najafi, who is known in later works of biography only 
through these poems.'*! Ibn Ma‘sum calls him a sayyid, a sadr and a wizir, but he 
was obviously a scholar as well, and he seems to have been active in both India and 
Iran. Whether he was a relative of ‘Isa b. Husayn b. Shuja‘ al-Najafi, a member of 
the Golkonda circle, is unclear. 

One qasida in the diwan typifies the trend of forming bilingual, monocultural 
Arabic-Persian environments.’” It is a poem which Ibn Ma‘sum sent to Mukhlis 
Khan, whom I identify as mir bakhshi (paymaster general) under Awrangzib, a 
significant role within the administration of the empire which included managing 
the branding of horses and the compilation of muster roles.!’ If Ibn Ma‘sum did 
indeed receive a mansab, then Mukhlis Khan would have been responsible for 
distributing his income. Mukhlis Khan features in biographical anthologies as a 
Persian poet, and as a patron of literature and scholarship, but there has previously 
been no assumption that he sponsored multilingual literary production.'* We 
cannot know whether he actively encouraged Ibn Ma‘sum to compose for him 
in Arabic, or whether Ibn Ma‘sum decided that Arabic was the most appropriate 
vehicle to express his own artistic ingenuity, but as with the panegyrics that 
Nizam al-Din Ahmad addressed to Sultan ‘Abd Allah, the very fact of this poem’s 
existence suggests that Arabic was deemed to be one of many languages appropriate 
for literary production within early modern Indian systems of patronage. Just 
like the Mughal noblemen who patronized the production of Sanskrit literature 
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independently, Mukhlis Khan may have sought to sponsor the composition of 
Arabic texts in a private capacity, outside of his official post and duties.’ Ibn 
Ma‘sum’s gasida has a carefully considered aesthetic, which would have resonated 
with readers who frequently consumed texts in Persian. It is bipartite, consisting 
of a lyric section describing wine-drinking in springtime, and a panegyric section 
which eulogizes Mukhlis Khan, and so formally it is in dialogue with many Persian 
praise poems that were written for Indian patrons in the seventeenth century. In 
terms of imagery and rhetoric, too, there are points of continuity between this and 
the contemporary corpus of Persian praise poetry that circulated in India, as the 
section describing the wine in the glass demonstrates:'*° 
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Red wine, shining in the glass * An ember, were it not liquid. 
It is as though the gurgle of the jug at dawn * Were a cooing dove's nest. 
She arises to meet her suitors, resembling * A maiden to whom you must 
make love, without excuses. 
A cupbearer serves her, his glances * Drunken, his fresh saliva intoxicating. 
His fresh kisses are the sweetness of love * But the taste of his objections is bitter. 


These lines manage to be in dialogue with both the Arabic corpus and the coeval 
Persian corpus.'*” The image of the wine as a bride and the drinkers as her suitors 
is also found in verses by Persian poets such as Talib Amuli (d. 1036/1626-7), 
laureate to the emperor Jahangir.'** The tibag (antithesis) between bitter and 
sweet is developed in verses on wine by poets such as Sa’ib (d. 1086-7/1676).'°° 
The latter also likens rosy wine leaving the ewer to the sun rising at dawn, an 
image which shares a logical basis with Ibn Ma‘sum’s terser line comparing the 
ewer to dawn.'® These points of continuity are unlikely to be the accidental, and 
may indicate the assumed presence of Persian as a literary frame of reference 
in the dedicatee’s mind.'*' They suggest a cross-fertilization of imagery and 
rhetoric which can occur when texts are composed in multilingual environments, 
and which is specifically designed to appeal to audiences who are steeped in 
more than one literature. A comparable kind of Arabic poetic text composed 
in South Asia - albeit one produced within a different and modern context — 
has been studied by Tahera Qutbuddin, who examines the text’s form and the 
multilingual environment in which it is performed.’ Yet even as they were made 
comprehensible for local audiences, the poems that were composed within Ibn 
Ma‘sum’s network in India still constituted part of a consciously international, 
high culture of classicizing Arabic letters in their form, style and linguistic 
content, which could have simultaneously been understood by listeners in 
Golkonda, San‘a’ and Mecca. 
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Conclusion 


Together, Ibn Ma‘sum and Nizam al-Din Ahmad constructed a new world of 
Arabic letters in the Deccan, attracting a large cohort of Arabic poets to the court 
of the Qutbshahs. Although the scale of their enterprise and its preservation within 
the historical record may be unusual, the existence of such an Arabic network in 
early modern India should not be seen as an historical anomaly. We have seen that 
the texts which this network produced not only fed into a transoceanic system of 
Arabic literary production, connecting authors in India with writers in the Arabian 
Peninsula and Iran, but that they also linked the Deccan with the Mughal north, 
making Arabic a localized literary language as well. Although there are other 
instances of Arabic becoming a vernacular literary idiom in early modern South 
Asia, meaning that in more general terms we should think of several different 
registers of the language, the most remarkable aspect of Ibn Ma‘sum’s circle is its 
use of a classicizing idiom to bridge both the international and the local. This was 
an idiom malleable enough to address Indian patrons such as Sultan ‘Abd Allah 
the Qutbshah and Mukhlis Khan the bureaucrat through panegyrics, to embrace 
the entire Muslim community through praise of the Prophet, and to construct an 
intellectual and emotional filiation with poets living across the sea. 


Chapter 3 
SAN‘A’ 


AL-SARIM AL-HINDI 


Over 2,000 miles west of Golkonda Fort, as the crow flies, is the port city of Mukha 
in Yemen. Ibn Ma‘sum had spent fourteen months there in 1066-7/1656-7, 
during his passage from Mecca to the Deccan, while waiting to hear the outcome 
of an attempt on the life of Sultan “Abd Allah.! During this time, he attended 
the assemblies arranged by Mukha’s governor, Zayd b. ‘Ali al-Jahhaf, and mined 
the manuscripts that were in circulation in the town for information about 
contemporary literary life in south Arabia.” To journey via the ports of Yemen - 
including Mukha, al-Luhayya, al-Hudayda, Aden and al-Mukalla - was a natural 
choice for any seventeenth-century traveller going between Mecca and India, and 
the shipping route that passed along the southern coast of Yemen and through 
Bab al-Mandab, the narrow strait dividing Yemen and the Horn of Africa, was a 
significant conduit for goods heading westwards towards the Mediterranean from 
South Asia.* This meant that the port cities of Yemen were significant entrepots in 
the international trade in commodities such as coffee, spices and textiles.* As the 
overland route from Iran to Mecca and Medina through Iraq was deliberately not 
maintained by the Ottomans, Yemen's coastal cities also attracted many travellers 
from the Safavid domains, who often journeyed by ship, making for Jidda via the 
Persian Gulf and the Arabian Sea.> Seventeenth-century Yemen was therefore 
closely connected to Iran and India, both in terms of circulation and in terms of 
diplomacy.° 

These links shaped contemporary literary life in Yemen too. Alongside Ibn 
Ma‘sum, many writers from Egypt, Syria, North Arabia, Iran and India spent 
some time there on their migrations, often being obliged to stay for longer than 
they had intended on account of the seasonal patterns of the monsoon winds. They 
brought with them the texts that they had memorized and copies of literary works. 
At least one manuscript of Sulafat al-‘Asr arrived there while Ibn Ma‘sum was 
still alive, testifying both to the interest of readers in Yemen in near-contemporary 
writing from elsewhere and to Yemen’s links with global literary production.’ The 
manuscript evidence also shows that other geographically oriented anthologies, 
including al-Maqqari’s (d. 1041/1632) Nafh al-Tib, which surveys the literary 
history of the Maghrib and al-Andalus, were in circulation in Yemen during the 
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seventeenth century, as were copies of canonical collections of poetry, including 
Abu Tammam?s (d. 231/845 or 232/846) Hamasa and the epigram anthologies of 
al-Safadi (d. 764/1363).° These kinds of anthologies presented aspiring poets in 
Yemen with surveys of the Arabic corpus, supporting the production of classicizing 
poetry that sustained a transregional literary dialogue. 

Despite this remarkable connectivity, early modern Yemen is sometimes 
characterized as a land apart in modern scholarship. There is some justification for 
this view. The interior was ruled by the Qasimi Imams, Zaydi Shi‘i leaders who had 
taken control of San‘a’ in 1038/1629, expelling the Ottoman-appointed governors 
who had ruled Yemen since the mid-sixteenth century, and proceeding to cultivate 
a religious and political ideology which distinguished them as the righteous rulers 
of the Islamic umma.’ It has often been inferred that Yemen’s difference played 
out in the field of literature too. Modern scholarly discussions of Arabic poetry 
in early modern Yemen have largely focused on the kind of strophic verse called 
the humayni.'° The humayni shares many technical characteristics with kinds of 
vernacular (zajal) poetry produced in places such as Egypt, Syria and Andalusia, 
but it is generally regarded as a quintessentially Yemeni type of poetry, and so the 
extent of its transregional circulation remains little discussed. The humayni did, 
however, travel internationally, contradicting the idea that seemingly ‘popular’ 
forms of verse have a more restricted potential for global circulation than types of 
poetry which are traditionally thought to belong to the realm of high culture, such 
as the classical Arabic ode (qasida)."" 

A particularly important and still unpublished work which provides 
evidence for the globalization of the humayni is al-Madh al-Munaqqah min 
Fann al-Muwashshah (Polished Praise of the Muwashshah Type), a collection of 
strophic eulogies dedicated to ‘Abd al-Qadir al-‘Aydarus (d. 1038/1628), a Sufi 
shaykh who was born in Gujarat to a Yemeni father and an Indian mother." 
The eulogies were composed by a poet of Mecca named Ahmad b. Radi al-Din 
al-Qazani al-Makki, who had spent time in Yemen, meeting the washshah (poet 
of strophic verse) al-Hatim al-Ahdal (d. 1013/1604) - whom I mentioned in 
Chapter 2 as one of Ibn Ma‘sum’s models - and then emigrating to India to study 
with the “Aydarus family. The poems in his collection are all highly intertextual, 
emulating a mixture of verses which the author terms muwashshah, humayni 
and muqamma ‘, by eminent poets of Yemen, such as ‘Abd al-Hadi al-Sudi (d. 
932/1525), and his predecessors ‘Abd al-Rahman al-‘Alawi (d. beginning of the 
sixteenth century), Abu Bakr al-Mazzah (d. after 1030/1427) and Ibn Fulayta (d. 
731/1331).% Poets such as al-‘Alawi and al-Mazzah were also used as models by 
Ibn Ma‘sum, who wrote his own muwashshah verse in India, and who belonged to 
a social formation that was highly distinct from the Sufis of the “Aydarus lineage." 
Hence, non-classical literary forms could be used to forge a transnational literary 
idiom, which was produced and consumed in circles that transcended a single 
social and intellectual group. 

Types of classicizing Arabic poetry, such as the qasida, the qit ‘a, the muzdawija 
and the maqtu‘, were also composed in south Arabia during the seventeenth 
century, and they too connected into a system of transregional circulation. There 
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is, however, a distinct dearth of published research on the use of such classical 
forms in early modern Yemen, which is partly conditioned by the arguments of 
early modern literary historiography.’ Writing in the late seventeenth century, 
the literary biographer Yusuf b. Yahya al-Hasani (d. 1121/1709-10) made 
some pointed remarks about a poet of San‘a’ called Ibrahim b. Salih al-Hindi 
(d. 1101/1689-90) and the state of literary life in Yemen at the time. Al-Hasani 
wrote that al-Hindi had cannibalized a muzdawija (poem in rhyming couplets) 
by the Mamluk poet Jamal al-Din b. Nubata (d. 768/1366), borrowing most of 
Ibn Nubata’s phrasing and imagery and using it to write his own dispute poem.'® 
Preliminary indications suggest that there may be some justification for this 
contention.” Al-Hasani maintained that when the plagiarism went unnoticed, 
al-Hindi: 


recognised the people's level of understanding and their memory for poetry, 
and so he put his feet up [lit. ‘stretched out his legs and his arms’] and relaxed. 
He was not incompetent, but Yemen has had no market for poetry since the 
days of the Ismaili missionaries, the clans of Zuray’ [r. 473-569/1080-1173] 
and Saba’ [b. Ahmad, second husband to the Sulayhid queen Arwa in the late 
eleventh century]. For they were kings who were also poets, and so they attached 
importance to it and critiqued it. But our Zaydi Imams have paid it little heed, 
although the Imam al-Mansur bi-Llah al-Qasim b. Muhammad [d. 1029/1619- 
20] was a poet of many verses with an innate ability and abundant resources. 
The others have permitted affectation, with no criticism and no preference for 
the beautiful over the poorly crafted. Hence, poetry has become spoiled and its 
market is depressed.'® 


This chapter teases out a series of questions which are raised in al-Hasani’s 
discussion, focusing on the poet at the centre of the controversy, Ibrahim b. Salih 
al-Hindi, otherwise known by his pen name, al-Sarim al-Hindi.'? Al-Sarim was 
the son of a migrant. His father purportedly belonged to the Banya, the caste of 
Hindu and Jain brokers who acted as middle men in the trading system of the 
Indian Ocean.” Unlike many other members of his community, who maintained 
their religious faith but occupied a marginal position in Yemeni society, al-Sarim’s 
father converted to Islam, adopting the name Salih al-Muhtadi, literally “Devout, 
the Rightly Guided’ (or, ‘the Convert’). Al-Sarim was born after his father’s 
conversion, and grew up in Yemen as a Muslim. He has an entry in Ibn Ma‘sum’s 
Sulafat al-‘Asr, originally as one of the poets whom Ibn Ma‘sum appended to 
the text in his additions (mulhagat), suggesting that he came to the anthologist’s 
attention late in the composition process.”' There is no indication that the two men 
ever met, so it is likely that an intermediary made Ibn Ma‘sum aware of him. The 
two men seem to have a common contact in the form of Zayd b. ‘Ali al-Jahhaf, Ibn 
Ma‘sum’s host during his stay in Mukha.” 

Al-Sarim was trained in Arabic literary culture from a young age, making 
him another representative of a historical trend in which participation in Arabic 
textual production allowed non-Muslims and new converts to communicate with 
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the majority.” He composed a number of humayni poems, but the greater share 
of his output consists of lyric and occasional qita ‘, chronograms, and qasa ‘id in 
praise of his patrons, the Qasimi Imams. Al-Sarim’s unpublished diwan, of which 
two catalogued manuscript copies survive, indicates that he found his most 
consistent employment with the Qasimi Imam Ahmad al-Mahdi (d. 1092/1681). 
He was also afforded patronage by al-Mahdi’s son, ‘Izz al-Islam Muhammad, and 
by al-Mahdi’s uncle, the Imam Isma ‘il al-Mutawakkil (d. 1087/1676). The Qasimi 
Imams were famous for their scholarship - indeed, their political theology 
posited them as the most learned members of their society - and many of them 
were distinguished poets themselves, hence they constituted a literate audience.” 

Al-Sarim seems to have been active as a poet from the early 1060s/1650s, and 
spent most of his career in Yemen. He is recorded as having left south Arabia 
only once, when he did hajj to Mecca.’® Even when in Yemen, however, he was 
in constant motion between his hometown of San‘a’, pleasure-grounds such as 
al-Rawda (just north of San‘a’), and the mountain fortresses used by his patrons, 
such as al-Damigh near Jabal al-Azad in the far north; al-Ghiras, north-west 
of San‘a, which the Imam Ahmad al-Mahdi chose as his capital; and Shahara, 
an isolated citadel about a hundred kilometres north-west of San‘a’ which had 
previously been the seat of the Qasimi da ‘wa.”’ The fact that al-Sarim travelled to 
these fortresses and performed in them points to his inclusion in the entourage 
of his patrons. He was obliged to adopt their patterns in mobility as they moved 
around their domains. 

My first point of enquiry here concerns the supposed parochialism of the 
literary scene in seventeenth-century Yemen. Al-Hasani’s comments imply that 
the country was a backwater on the map of literary production, a place which 
lacked thoughtful patronage, well-read audiences and truly excellent poets, and 
which was not sufficiently linked to metropolitan centres elsewhere to attract a 
flow of figures who could inform literary taste. Yet his anecdote revolves around 
a poet whose father had migrated to Yemen from India, and the story is located 
in a biographical entry about another poet of San‘a’ called Haydar Aga, who 
came from an Ottoman military family. The background of these two men 
immediately suggests to the reader that seventeenth-century Yemen may have 
been a more worldly and well-connected place than al-Hasani admits. And indeed 
it was. Al-Haymi al-Kawkabani’s (d. 1151/1738-39) biographical anthology of 
seventeenth-century Yemeni poets, Tib al-Samar fi Awgqat al-Sahar (Delicious 
Conversations Held at Dawn) testifies to the quantity and quality of the literature 
produced by the author’s contemporaries, as well as to its connections with poetry 
produced in other lands.** Tib al-Samar itself borrows the geographical format 
of anthologies such as al-Khafaji’s Rayhanat al-Alibba’, the model for Sulafat 
al- ‘Asr, involving Yemen in a transregional metadiscourse about Arabic literary 
production. 

My second point of enquiry in this chapter concerns the identity which al-Sarim 
cultivated in his poetry, particularly in his gasa ‘id. This is a question both of his own 
identity as a second-generation migrant, and of his literary identity, in terms of the 
poets whom he used as models. Even al-Sarim’s pen name, meaning ‘the trenchant 
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Indian, is highly intertextual, distinguishing him for his father’s Indian origins, but 
simultaneously evoking a long history of trade and entanglement between India 
and south Arabia. The name is a pun with a literary lineage, referencing the swords 
of Indian steel (sing. muhannad) which feature in the corpus of Arabic poetry 
from as early as the mu ‘allaqa of ‘Antara b. Shaddad (lived sixth century CE).” 
The name also calls to mind verses such as a line by the fourteenth-century poet 
Ibrahim al-Mi‘mar (d. 749/1348-9):*° 


(origll 4 lie Uae af aS pds | 948 * abbab fp Cus Qeaeel Jail 


“When he looks my way, I say to my companions * “Be on your guard: 


by) 


he has drawn his trenchant Indian blade (sdérimahu I-hindi)”. 


Here, the metaphor posits the beloved’s glances or eyelashes as cutting swords 
that wound the onlooker. Writing of the Mamluk era was an important point 
of emulative intertextual reference for poets in seventeenth-century Yemen, 
and while it is very unlikely that the pen name al-Sarim al-Hindi was conceived 
as a direct quotation from al-Mi‘mar, the line testifies that it raised a series of 
associations within the corpus. 

Personal identity is articulated within a broader complex of social identities. 
Al-Sarim’s poetry suggests that his father may have converted to Zaydi Shi‘ism, the 
faith of the Qasimi Imams, which tells us something of the tactical choices which 
he faced when considering how to progress socially in Yemeni society.*' After the 
Qasimis had captured San‘a’ from the Ottomans, they set about consolidating their 
control south of the city, westwards over the coast of the Tihama and eastwards 
towards Hadramawt.* In so doing, they were forced to negotiate their way with 
the other Muslim communities of Yemen, including the Sunni Kathiri dynasty.* 
The authority of the Imams was often contested throughout their domains for 
reasons that ranged from the sectarian to the tribal and the pragmatic. In a world 
of such factional political loyalties, qasida poetry which made the intellectual 
and emotional cases for the Qasimis as the justified rulers of Yemen - or which, 
perhaps more accurately, could have been understood by an audience of courtly 
onlookers as having fulfilled this function - was a significant political tool, and 
this is the genre of poetry in which al-Sarim would go on to specialize.* His praise 
poems often trace a complex dynamic of power, simultaneously eulogizing the 
Imams, encouraging the listener to accept their authority and their cause, and 
provoking the Imams themselves to political action. 

Al-Sarim was a professional poet and a court scribe (katib), not a proselytizer 
or a political agent, but his praise poetry often made claims to seeking change in 
the real world. In several qasa ‘id he encourages jihad, in this case meaning combat 
against the political enemies of the Imams. His poems of this type exhibit dynamic 
intertextuality, purposefully evoking panegyrics by poets such as al-Mutanabbi 
(d. 354/965), who had praised the military campaigns carried out against the 
Christian Byzantines by his most famous patron, Sayf al-Dawla al-Hamdani 
(d. 356/967);* and, perhaps more significantly, Ibn Hani’ al- Andalusi (d. c. 362/973), 
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who praised the Fatimid caliph al-Mu‘izz li-Din Allah (d. 365/975), another case in 
which religious and political authority were intertwined.** That al-Sarim, the son 
of a convert, should have penned such poems, reflects the fact that the networks 
which were established through intertextuality were supranational and ideologically 
oriented. 


San‘a’ as a crossroads 


Al-Sarim was a close friend of the father of Yemen’s most prominent literary 
biographer in the late seventeenth and early eighteenth centuries, al-Haymi 
al-Kawkabani (d. 1151/1738-9), the author of Tib al-Samar.*’ This anthology is 
divided into just over 270 biographical entries which are grouped according to the 
geographical regions with which the subjects were associated. The territory that 
the anthology covers largely falls within the borders of modern Yemen. There are 
sections on the mountain fortress of Kawkaban, the author’s hometown, which 
had also acted as the refuge of the Qasimi Imams during Ottoman rule; San‘a’, 
Yemen's most populous city; the territory stretching west from San‘a’ to Mukha 
on the coast; and the north from Kawkaban up to Sa‘da. An appendix contains 
entries on writers of significance from outside Yemen, including Ibn Ma‘sum, 
Nizam al-Din Ahmad and al-Hurr al-‘Amili (on whom, see Chapter 4), showing 
Yemen's involvement in an international network of literary historiography. 
Thanks to Tib al-Samar, we know that al-Sarim was by no means exceptional 
among his peers in San‘a’’s literary world in belonging to a family with a migratory 
background. The poet and jurist Muhammad b. ‘Ali b. Lutf Allah al-Khwaja al-Shirazi 
was descended from a prominent family of merchants who, as his nisba indicates, 
had come from Shiraz, while the copyist Zayni is described simply as ‘ajami, in this 
context meaning ‘Persiarm.** Turks whose families had settled in San‘a’ during the 
period of Ottoman rule are also to be found among al-Sarim’s contemporaries. They 
include the doctor (hakim) Sha‘ban Salim Hasiki, and the prominent professional 
poet Haydar Aga, a close associate of al-Sarim.*” Nor should we forget Arab poets 
whose families had emigrated to San‘a’, such as Isma‘il b. Muhammad Fa’i, who 
was of Syrian stock.” San‘a’’s cosmopolitanism is reflected in the erotic epigrams 
produced in the city, where the beloved is sometimes figured as a non-Arab or a 
member of a minority community. Haydar Aga has a magtu ‘ about a young man 
called Rama, a member of al-Sarim’s patrilineal community, the Banya, who is 
depicted as having donned a belt interwoven with silver thread (a barim):" 


Aclal 4iSle Quel) Wei * Lass I) ghily cul 
al AUS 58) gall Gey * Gad Ld dey ys IS 


I suffered in my love for a Banya of fine looks * Before whom the sun bows. 
When his belt appears, it is like * Lighting flashing in the Jordan Valley, 
around Rama. 
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Rama is both the name of the beloved in the poem and a town in the Jordan Valley 
(al-Ghawr). 

Al-Sarim himselfhas an epigram in which the beloved speaks Persian. This motif 
is found in the work of earlier poets such as Ibn Sukkara al-Hashimi (d. 385/995) 
and Ibn al-Hajjaj (d. 391/1000), so we should be cautious about interpreting this 
piece as an insight into the social make-up of San‘a’.” Nevertheless, for the pun 
to be understood, the reader must know basic Persian greetings, which gives 
some indication of al-Sarim’s expectations of his peers and may suggest that trade 
fostered awareness of tongues apart from Arabic in certain contexts in Yemen, 
particularly in urban, mercantile environments:* 


| gad deals St slay * calf Gldi a8 cll (cad 
1G uh call 8 ST pd cud ele a! lis 


I would ransom myself for the one who tortured my heart * And who 
persecuted me when he had affairs with my neighbours. 
When he arrived, he said ‘good evening’ * But he kindled a fire in my heart. 


The trick in this piece derives from play on a non-Arabic word, here shab (‘night’ 
in Persian), which is visually identical to shabba (‘he kindled’ in Arabic). 

In contrast to the poets of Hyderabad, who were first-generation migrants, most 
of the migrant poets of San‘a’ were of a second generation, meaning that their 
parents had settled in Yemen. We may therefore ask whether their backgrounds are 
in any way relevant to their artistic identities. Al-Haymi al-Kawkabani dissociates 
the background of a poet from the body of their work when he writes of Haydar 
Aga: ‘he was born in San‘a’, not knowing Anatolian Turks, and his poetic nature 
was whetted by mixing with the nobleman [in the city]?“ In this representation, 
the way in which an author writes is shaped by the community in which they find 
themselves, particularly during childhood. At the root of this question is the issue 
of cosmopolitanisms, and the extent to which it is to be expected that when people 
have been set in ‘transnational motion . .. many of them and their descendants will 
show signs of hybrid identity. The identity which writers cultivate in their work 
is necessarily performative, and it does not have to reflect the complex of loyalties 
which define their choices in their actual lives. Yet a link with an international 
network can in certain instances give a migrant writer access to concepts and 
materials which are less readily available to their peers. 

Al-Haymi al-Kawkabani’s discussions of manuscripts and intertextuality 
point to broad patterns in the circulation of texts, and to smaller communities 
of readers and writers. He shows us, for example, that he and members of his 
circle had access to works such as al-Tha‘alibi’s (d. 429/1038) Yatimat al-Dahr 
(The Orphan Pearl of the Age), a survey of the Arabic poetry produced in an 
area extending from Central Asia to Spain (but notably excluding the Arabian 
Peninsula) in the tenth and early eleventh centuries, and al-Khafaji’s (d. 
1069/1659) Rayhanat al-Alibba’ (The Sweet Basil of the Learned), a survey of 
Arabic poetry focused on writers active in Egypt and Syria in the late sixteenth 
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and early seventeenth centuries.** In fact, al-Haymi al-Kawkabani tells us 
that the first manuscript of Rayhanat al-Alibba’ to arrive in Yemen had been 
copied for a nobleman who was visiting Mecca, and that al-Sarim read this 
codex soon after the aristocrat brought it back.” We can therefore assume that 
many poets active in urban centres in Yemen would have found access to a 
common corpus of Arabic texts. The fact that al-Haymi al-Kawkabani actively 
quotes from anthologies such as Rayhanat al-Alibba’ and ‘Imad al-Isfahani’s 
(d. 597/1201) Kharidat al-Qasr (The Maiden of the Castle) when giving 
comparanda for lines by his contemporaries shows the extent to which these 
common source texts were internalized by both writers and critical readers in 
Yemen.** 

Against this backdrop, communities were formed in which poets picked 
up, discussed and played with the imagery and rhetoric of the corpus together. 
As in Hyderabad, poetic gatherings (majalis) were one of the main conduits 
through which these communities took shape, the other being long-distance 
correspondence. Al-Haymi al-Kawkabani recalls a gathering that occurred one day 
when he, his friend al-Sayyid Ahmad b. ‘Abd al-Rahim Ibn Yahya, and al-Sarim, 
met to discuss poetry.” The conversation passed from one topic to the other, by 
turns serious and comic, until the three began to speak of images connected to 
bowmen, and each began to quote epigrams linked by theme and device. That 
they used semantics and rhetoric as categories for analysing connections between 
poems underscores the importance of both to how they understood and practised 
intertextuality. Al-Sayyid Ahmad began by introducing an unattributed poem 
which is also quoted by al-Ibshihi (d. c. 850/1446), and hence probably dates to 
the Mamluk era:°° 


alse (calf il * Jo 53 alll ani, 
SI sSTLs paall cM pa yy * DLA 48S (58 Luau 


A flirt with a slender frame * My flighty heart ticks to his beat. 
Like the sun, lune in hand, * He fires constellations at the full moon. 


Al-Sarim responded by quoting a piece by another Mamluk poet, Ibn Qurnas (d. 
671/1272-3), also representing a male beloved stepping forward to shoot. The 
quotation adds in a level of rhetorical complexity by introducing the element of 
tawriya (double entendre):°! 


alii 8 Cao pil y * Lathe ct il 
aad | Leal * of ob Gd» 


He came towards me swaying, * Exhausted by riding on the croup. 
He shoots, then turns away * By God, there is no-one more graceful. 


Al-Haymi then joined in with a third piece of his own composition, about a 
huntsman who fires a fine shot with his bow: 
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ali Slay} sie Gunes yy * 4a ll Cees Lala Gull aly 
alias gl) Jd Cebi ,* leaf col anal Als 


I shall not forget a hunter who struck a marvellous sound * With his bow 
when he unleashed his arrow. 
As though in the moment of the shot I had groaned in pain for the game * 
And stopped short before it was killed. 


Al-Haymi reports that al-Sayyid Ahmad and al-Sarim responded to this epigram 
with a great deal of excitement, proclaiming it a ‘wonderful (‘ajib) and ‘new 
(mubtakar) image.** The reason for their pleasure lies in the fact that al-Haymi’s 
piece continues in the same broad field of imagery as the Mamluk era poems which 
they themselves had quoted, but it focuses on a previously unheard-of element: 
the sound of the arrow as it leaves the bow. Al-Haymi develops a form of fantastic 
aetiology (husn al-ta lil), figuring the whistle of the arrow as the narrator's sharp 
intake of breath in pity for the game.” This employment of figurative expression 
is arguably a more developed and complex use of rhetoric than we see in the 
previous two pieces. The second line of the first poem in the chain depends on an 
extended simile (tashbih), in which the sun stands for the beloved, the crescent 
is the bow, the full moon is the target and the constellations are the arrows. In 
the poem by Ibn Qurnas, we have a form of jinas on the root r-sh-q, in which 
two senses of the word are used (‘to shoot’ and ‘to be graceful’). Neither piece 
approaches the ingenuity of al-Haymi in drawing together the first and second 
lines of the poem. 

Although al-Haymi’s representation of this exchange is a polished, written 
account, it nevertheless exposes the kinds of analytical discussion which 
occurred at literary gatherings and the modes of thinking used to conceive of 
intertextuality. A concern for the manipulation of images and rhetorical devices 
may appear to us today to represent a narrow kind of formalism, yet there are 
important elements here which anticipate modern critical understandings of 
intertextuality. Many twentieth-century critics have emphasized the notion of 
literary production as the tessellation of an ‘impersonal field of crossing texts.* 
There is a sense in which al-Haymi and his colleagues agree with this idea, since 
their conversation recognizes that there is an unending web of allusions behind 
every act of authorship. Their understanding of intertextuality is also broader 
than direct quotation or emulation, since the poems quoted above have a masked 
relationship with one another - they do not share the same wording. At the same 
time, al-Haymi’s is an inherently interpersonal model of literary production, to the 
extent that he conceives of texts as being genealogically bound together through 
filiations whose significance can be tracked. In his estimation, the authorship 
of any poem is both about responding to textual models and about engaging 
with the temperament, qualities and ideas of other men. There is, therefore, a 
social, even openly political, element to the act of writing, which anticipates 
late-twentieth-century criticism’s return to focus on questions of identity and 
ideology in discourse. 
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A second, longer string of poems which al-Haymi presents later on in Tib 
al-Samar highlights this social function of intertextuality among al-Sarim’s 
contemporaries. Al-Haymi gives an extract from a poem by al-Sarim which acted 
as the trigger:°° 


Sa yp) class gf ASI SII Sa5 * Le la if Al Gs eu 
Sys Cnty dhe Gus le * Ailaatl 5 i uae Gj Os 
dae LS 4d Cedi 9 * Gels doe’ rid ail 


How beautiful it was on a night when the flowers there * Resembled 
constellations in a chrysolite sky. 
Fresh lilies, whose stalks you see * Now swaying, now drunkenly brawling. 
Like silver lamps, * Their golden wicks alight. 


The anthologist is careful to point out that al-Sarim was far from the first poet to 
produce a simile on lily blossoms, giving an antecedent by the sixteenth-century 
Syrian Badr al-Din al-Ghazzi:*” 


dala slay) sil * G85 G28 ws 
dale 5 of cI LIS * diene 8 el pe 


A lily, * Its blossoms white-hot. 
Yellow in white, * Like wine in a cup. 


Even though this general theme may have been in circulation, al- Haymi shows that 
eight of al-Sarim’s acquaintances picked up on his specific comparison likening 
the white lily flower with its golden stamens to a silver lamp containing candles. 
The basis of the image is a visual correspondence: when lilies flower, their peeled- 
back petals can bunch into the bulbous shape of a mosque lamp. Hierarchies 
are created here as a result of how each poet either refines or debases the image, 
and in accordance with the political prominence of the poet. Al-Haymi begins 
with al-Hasan b. al-Mutahhar al-Jurmuzi, a governor of Mukha, whom al-Sarim 
mourned in an elegy.* Al-Jurmuzi largely imitates al-Sarim, simply converting the 
lamps into candlesticks. It could be argued that his response is an act of homage, 
which does not attempt to break free of the model, but his political importance 
makes his advocacy of al-Sarim’s image significant: 


alaei chy AIS Ae al * hy GSN) Gh HN bil 
oir (cde cud pig gat * Cr} ye Aud Jai iS 


See the elegant lily, * With its marvellous form and shape. 
Like a silver lamp planted in the ground, * With golden candles lit inside. 


Next comes al-Husayn b. ‘Abd al-Qadir b. ‘Abd al-Rabb, a member of the ruling 
family of Kawkaban. Al-Sarim spent time in Kawkaban, and he praised other 
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members of al-Husayn’s family, so there may be a close interpersonal link here. 
Al-Haymi tells us that al-Husayn took al-Jurmuzi’s poem and improved upon 
it, ‘casting it well and correcting its foundation. Al-Husayn strengthens the 
comparison, figuring the bloom of the lily and the release of its scent as the lighting 
of the candle. Al-Husayn develops the image to the extent that it now functions 
independently of al-Sarim’s poem:°! 


Sire JS pbs IS Ca ye * SE I ah Gj LL 
Sj ge Gs Ci pal Sil 4 gla yo ails 


We were brought lily flowers, delicate in form * Releasing a scent that almost 
resurrected the dead. 
Like a crystal lamp topped by * Wicks that were lit without oil. 


Staying in Kawkaban, the jurist Ahmad b. Muhammad al-Zurayqi maintains the 
same point of focus (the contrast between the flower’s petals and the stamens) but 
introduces a new object of comparison in the form of pointed arrows in a bulbous 
quiver: 


ad) Gul) Gye Lautine * al Lal ga lt tla 
pailly Cai aL + diced (ye Qe a UES IS 


See the lily as it comes towards us * Smiling through dewy white teeth. 
Like a quiver fashioned from silver * Its arrows pointed with gold. 


At this juncture, al-Haymi makes a comment which casts light on what he regards as 
the border between the inventive use of imagery and active plagiarism, citing another 
two-liner by another poet of Kawkaban, al-Sayyid Muhammad Ibn al-Husayn Ibn 
Yahya al-Himzi al-Kawkabani, which he deems to mark an act of poetic theft. 
The second line is almost a verbatim copy of al-Zurayqi’s simile on the quiver, 
with the rhyme word changed.® This failure to push the image in a new direction 
stands in contrast to the achievement of the jurist Yusuf b. “Ali, one of al-Haymi’s 
acquaintances, in transforming the image. Yusuf b. ‘Ali's poem runs as follows:™ 


ipl (gH aais Gad pe * Le sid GSN ol! al 
ce al pas JS (oy gh * all Gye Cet ree ale ails 
Gall Gye gy pe Cilew ab * Lica (ye fag] po Cube 


Regard the lily as it first * Flowers. If you open its seal, you will see a wonder. 
It is as though it were a vial for kohl, made of crystal, * A marvellous shape, 
beyond reproach, 

Fused with silver koh] wands, * Their points fashioned from gold. 


We can see a pattern emerging here. The poets for whom al-Haymi has time are 
the ones who introduce a new object of comparison for imagining the contrast 
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between the petals and stamens of the lily. The particularly successful ones choose 
an object of comparison which strengthens the image, such as al-Husayn b. “Abd 
al-Qadir b. ‘Abd al-Rabb’s introduction of the element of scent, or Yusuf b. ‘Ali's 
comparison of the flower to gold-tipped kohl wands inside a vial, which implicitly 
observes the difference in colour between the filaments of the stamens (the kohl 
wands) and the anthers - the latter appear gold-tipped because they are covered 
in pollen. Al-Haymi criticizes the following piece by Sha‘ban b. Salim al-Hasiki, 
another poet of San‘a’, saying that although it develops a fine comparison by 
likening the lily flower to hands clutching golden sticks, it fails to attend to Yusuf 
b. “Ali's detailed observation of the anatomy of the flower:® 


adel Guat 3 sf Ga * G5 Yodo by 


What a beautiful lily flower, * Tender atop a branch. 
Like silver fingers * Clutching golden sticks. 


Al-Haymi then shows how he himself would build on and extend Sha ‘ban b. Salim 
al-Hasiki’s image to include the distinction between the anthers and stamens: 


CoSAl Le dh shall (ye aed * ell She Gag ll 8 sj GI 
Bass Chee Lica Cpe Uggla * tase (3 Uae Cre af Chil 


I see the lily in the meadow, like crystal fingers * Outstretched - by God, 
what could be more fragrant? 
Fingers clutching golden sticks * Their tips cast from silver. 


Finally, al-Haymi introduces additional techniques into the response poems: 
tadmin (direct quotation) from earlier poets, and Qur’anic allusion (iqtibas). 
These poems therefore have a whole field of intertexts in mind, following the 
filiation of the theme back to al-Sarim, but also making direct, formal reference 
to texts outside this chain. Al-Haymi’s first example is by Sha‘ban Ibn Salim 
al-Hasiki, quoting al-Ma‘arri (d. 449/1058) in the second half of the second line. 
Al-Hasiki transposes al-Ma‘arri’s image, which refers to the dawning day, into a 
new context, describing the lily as it flowers and then withers. The evocation of the 
white-haired flower dyeing its hair with saffron is a figurative expression for the 
withering blossom shedding pollen over its petals:°” 


cold pesl Gall as CY * Le us Bey ll G5 
O) de SNL Gap) kd * Al Gl Ge GLE Cys aia s 


The lily of the meadow blanched when * The cheek of its brother, the anemone, 
appeared, blood red. 
As it aged, it grew embarrassed to bear it company * And it covered its 
white hair with saffron. 
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The very last example that al-Haymi supplies is by al-Sarim’s associate, Haydar 
Aga, who picks up on the personification of the lily seen in al-Hasiki’s poem, but 
introduces the element of igtibas, citing Qur’an 48:1 (‘Verily we have granted you 
a clear victory; lit. ‘verily we have opened. . ’) as a reference to the moment when 
the flower blooms: 


Sy (gd WALI ls nds * Calaill Gus Galas Gi 5s 
alll Lass y (8 cepeall a gee * (Lint Lil) 6 1! chy 


The lily amid his boon companions at the gathering * Is like an old man, 
graceful in his gravity. 
When the verse “Verily we have opened’ is pronounced, it seems to you * 
The glimmer of dawn in the middle of the day. 


The most significant theme which arises from this string of quotations concerns 
poetic invention. The point which al-Haymi makes is that a text which bears no 
filiation has no purpose, because it and its author exist in isolation. Creativity is 
about developing elements which are latent in other people’s work and making 
them known, or explaining an idea with greater clarity than one’s predecessors. 
While it may ostensibly seem that the ten poems given above are all derivative 
variations of one another, the only thing that connects many of them is their 
broad topic. The real subject of each piece is the comparison, which differs 
markedly from poem to poem - sometimes the lily is like a candlestick, 
sometimes like a quiver full of arrows, a vessel in which kohl wands have been 
planted, fingers clutching golden sticks, or a venerable old man. Community 
is sustained as long as the poets approach the same object of enquiry from a 
subjective point of view. 


Civic community: Al-Sarims occasional poetry 


One of the most interesting performance pieces in al-Sarim’s diwan is a qasida 
in praise of the Qasimi Imam Isma‘il al-Mutawakkil ‘ala Allah (r. 1054/1644- 
1087/1676), which demonstrates the kinds of human and textual entanglements 
that linked seventeenth-century Yemen to the rest of the world. The rubrication 
introducing the poem states that it was composed in 1081/1670-1, when an 
army of ‘Europeans’ (ifranj) was infringing on the port of Mukha. The historical 
incident to which the poem responds is described in some detail in the chronicle 
Tabaq al-Halwa wa-Sihaf al-Mann wa-l-Salwa (The Dish of Sweetmeats and 
the Bowls of Manna and Honey), where it is written that a band consisting of 
Portuguese, English, French and Dutch corsairs descended on Mukha and 
threatened the governor, Hasan b. al-Mutahhar [al-Jurmuzi], accusing him 
of disloyalty to them.® Al-Jurmuzi attempted to buy time from the pirates, 
but they scaled the Fadli fortress with ladders and tortured the soldiers who 
were guarding it to death. The Yemenis responded with an onslaught on the 
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fort, recapturing it, imprisoning about twenty of the Europeans and putting the 
remaining corsairs to sea. While the Europeans inflicted sporadic damage on the 
town with their cannons over the course of the following months, news of their 
presence travelled to San‘a’. The Imam Isma ‘il al-Mutawakkil’s nephew, Sidi Safi 
al-Islam Ahmad, and Ahmad’s son, ‘Izz al-Islam Muhammad, were already on 
their way to Mukha from Aden, most probably because the pirates had sunk one 
of Safi al-Islam’s galliots, but al-Mutawakkil nevertheless dispatched one of his 
own sons, ‘Ali, to aid his allies on the coast. When the armies finally arrived, 
there seems to have been little left to do, as the Europeans had become frustrated 
and sailed off. 

This attack was not an isolated occurrence. By the late seventeenth century, 
Europeans had long since established themselves around the littoral of the 
Indian Ocean through settlements and factories, and they had come to be a 
major presence in the maritime economy of the region.” Indeed, when many of 
the Muslim figures who are discussed in this book travelled by sea, they did so 
on ships run by European crews.” Piracy went hand in hand with this kind of 
economic activity.” Al-Jurmuzi, the governor of Mukha who was threatened in 
the attack of 1670, chronicled the presence of European corsairs and the damage 
that they inflicted in the local area over the course of many years, from as early 
as 1060/1650.” The attack of 1670 does not appear to have been unusual in its 
violence. Nevertheless, as an occasion, it offered al-Sarim the opportunity to 
explore the grand theme of rectitude, and to articulate Qasimi identity in the 
face of a concrete and identifiable foe. His representation of the facts of the attack 
recasts events which had no concrete resolution as an ideological triumph, in a 
not dissimilar way to how al-Mutanabbi had once taken a prematurely halted raid 
into Byzantine territory as an occasion for reflection on Sayf al-Dawla’s military 
prowess.” 

The two copies of al-Sarim’s complete works each provide a different frame for 
the poem: according to the Gotha manuscript, al-Sarim performed the qasida as 
a rallying cry for his patron to fight, when Safi al-Islam Ahmad and ‘Izz al-Islam 
Muhammad - both of whom also acted as patrons to al-Sarim - had already 
committed to war.” The Rampur manuscript adopts a slightly different emphasis, 
foregrounding the dynamic between Ismail, his nephew, and his nephew’s son, 
by stating that the two younger men had called on Isma‘il to take up arms.” 
Given the impression that these rubrics evoke - a moment of crisis, a leader who 
is uncertain, or even cowardly, and who needs to be shaken into action - we may 
expect al-Sarim to model his poem on a classic of political theatre, and indeed he 
does, choosing a qasida by Ibn Hani’ al-Andalusi (d. c. 362/973) in praise of the 
Hamdunid Ja‘far b. “Ali, governor of al-Zab (in modern-day Algeria).”’ Ja‘far, 
who was purportedly of Yemeni descent, initially ruled al-Zab on behalf of the 
Fatimids, and he welcomed Ibn Hani’ to his court as the artistic voice capable of 
expressing his political ambition, hence this poem is freighted with associations 
of military prowess and support for the propagation of a politico-religious 
ideal.”* According to some narrative anecdotes, Ibn Hani’ first performed his 
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Figure 3 Diwan al-Sarim al-Hindi. Forschungsbibliothek Gotha der Universitat Erfurt, 
MS. Orient A 2330, f. 13a. CC BY-SA 4.0. 


ode before Ja‘far’s assembled men, who dismounted from their horses as one, 
leaving the patron the only man astride his steed, when the poet called out the 
line:”? 


ee cod a el pull Cas * lS ¢ Lael! Lal! Sie (ys 


Who among you is the intractable king, who seems to * Be Tubba‘ in Himyar 
beneath his armour? 


As with the other examples of emulative intertextuality discussed in this book, 
al-Sarim adopts the formal features of Ibn Hani’’s qasida, reproducing and 
redistributing much of the imagery, and borrowing the rhyme and the metre, 
al-kamil, which was characterized by the theorist al-Qartajanni (d. 684/1285) 
as ‘pure and grave.* As al-kamil was the ‘leading metre’ of medieval, courtly 
Andalusian poetry, its use may have triggered a series of associations in learned 
listeners quite independently of the poem's rhetoric and imagery.*! 

The debt that al-Sarim’s qasida owes to Ibn Hani’ is not marked in the 
manuscripts of al-Sarim’s diwan, and this particular poem is not quoted in other 
sources, which means that the reader must know the earlier piece in order to make 
the link and to understand al-Sarim’s creative process. There is nothing inherently 
exceptional about this, as dynamic intertextuality is usually done practically 
within the Arabic corpus, and is not signalled through paratextual markers. It 
was normally only in pedagogical works, such as biographical anthologies or 
commentaries on dawawin, that the pre-modern philologists felt it necessary to 
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remark on intertextuality and to explain how it functioned. Despite the lack of 
explicit markers linking this poem to the earlier piece, it is unlikely that al-Sarim 
wanted to disguise his use of Ibn Hani’ from his patron and his primary audience, 
as we might be tempted to assume if we place too much credence in al-Hasani’s 
claim that al-Sarim was a plagiarist. An awareness of the connection between the 
two pieces strengthens the poem’s thesis and constructs a parallel between Isma ‘il 
al-Mutawakkil and Ja‘far b. ‘Ali, arguing that the time is ripe for Isma ‘il to expand 
his mission and his authority. 

It is also unlikely that al-Sarim intended to hide his use of Ibn Hani’ because 
he was not the first seventeenth-century poet to model himself on this particular 
ode, as Sulafat al- ‘Asr makes clear. Ibn Ma‘sum quotes a poem in the same rhyme 
and metre by “Abd al-Rahman b. ‘Isa b. Murshid al-‘Umari (d. 1037/1628), the 
grand mufti of Mecca, tracing its connections with Ibn Hani’’s piece, giving his 
own response poem in praise of his own father, Nizam al-Din Ahmad, and noting 
an even earlier antecedent in a qasida by Hassan b. Thabit (d. c. 40/659), one of 
the most prominent poets to surround the Prophet.* Al-‘Umari was a Sunni 
and a Hanafite, but he nevertheless evidently felt that Ibn Hani’’s qasida was a 
suitable archetype to use when praising the military achievements of the sharif 
(ruler) of Mecca, Hasan b. Abi Numayy b. Barakat, and his son, Abu Talib, and 
when congratulating them on their victory over the population of the Shaammar 
Mountains in Najd. All three poems - Ibn Hani’’s model and the responses by 
al-‘Umari and al-Sarim - are therefore about the imposition of the patron’s 
authority on a recalcitrant and unbelieving enemy. The pieces by al-‘Umari and 
al-Sarim are also thematically linked because they celebrate the patron's heir as 
his equal. Since al-‘Umari died at the beginning of the seventeenth century and 
al-Sarim at its end, and since al-Sarim visited Mecca on pilgrimage, it is plausible 
to imagine that he was exposed to al-‘Umari’s poem before he wrote his own 
response to Ibn Hani’. This supposition is supported by a formal comparison 
between the three pieces, which demonstrates that eight rhyme words (little 
intertextual keystones around which the imagery of a line can be constructed) 
which are not found in Ibn Hani’’s qasida are shared between al-‘Umari and 
al-Sarim. While it is probable that yet more seventeenth-century responses to 
Ibn Hani’’s qasida exist, it seems reasonable to assert that al-Sarim’s engagement 
with Ibn Hani’ was mediated through al-‘Umari. The use of two antecedents, 
one classical and one contemporary, creates two sets of historical models for 
the poet-patron relationship between al-Sarim and al-Mutawakkil, each with its 
own resonances. 

The three poems are of differing lengths, and accordingly they adopt 
contrasting rhetorical strategies. Ibn Hani’ and al-“Umari begin with an ironic 
inversion of the conventionally erotic introit (nasib), making claims such as: 
“The ring of swords unsheathed, and their bite / Into skulls, are more sonorous 
to us than a singing girl / The gleam of blades glinting in the dust / Is more 
glamorous and august to us than a resplendent face-* For his part, al-Sarim cuts 
straight to the rahil - a convention of victory poems™ - depicting the arrival 
of a delegation of warriors at the court of the Imam, and addressing the patron 
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directly. The poem begins with the words ‘we came to you, a pointed summation 
of the dynamic of the entire piece. As the syntax of the opening lines unfolds, we 
are slowly given more and more details of the delegation that has arrived at the 
court of the Imam:*° 


yarns JS 9 8A rghs JSr 5 * pric Cpe Gal ps Gat dL » 3 
Jie Ons £00 On Le * Ake Gila aallS dine (gf 
ee Ue Amac 9 JS sly * Gadey SAY! adle JI ys 
Jae CS Aly 5 Ag | Sbe * IYI als Si a Lbs Ge g 
Sic 5 J puay cle (cle ale * Garey Custlaill yes 
J ile Gan relics * Sal prey Sail se 9 Jal ow 
pate oalia y (ya Ulin cylad * Lgal ol cso lg alin 


We came to you beneath canopies of dust * And on every kind of hulking 
warhorse and lean charger. 

In a host like a frothing sea * Of armoured and crested men, 
Warriors of ancient Hashid*” and Madhhij,** * The clan of Bakil and parties 
from Himyar, 

Nobles descended from the Hashimites * Who have inherited glory 
from Haydar, 

And the Najashi family,” how many a one armed to the teeth, * Who attack 
the unjust, and the clan of ‘Antar,”° 
[Clad in] armour, with quivering spears, whinnying steeds * Cutting swords 
of bright blade, 

And muskets from whose barrels pours forth * The suppurating pus of death, 
streaming from the wounds of bullets. 


This strophe forms a coherent unit, hinged on 1.7, which contains a Qur’anic 
reference to the pus (ghisilin) that pours from the bodies of the denizens of Hell 
(Q 69:36). This line foreshadows the reference that we will find in the closing 
sections of the poem to the ichor of the decapitated Christians. Al-Sarim builds 
up to the clausula through the repeated use of wa-min (‘and from among’) in Il. 
3-5, a listing device which enumerates the different representatives of families 
local to al-Mutawakkil’s capital at Duran who have come to his court, ready to 
defend the Qasimi kingdom; and, in 1.6, the cadence with isocola of quadriliteral 
nouns which lays bare the rhythm of the poem. Importantly, the names are not 
random: they represent North Yemen's two major tribal confederations, and the 
Hashimites (descendants of the Prophet), arguing that the country is politically 
united behind the Imam. The intertextual connections with al-‘Umari’s poem 
are fairly clear here: references to dust (1. 1), the crests on the men’s helmets (1. 
2), and the whinny of the steeds (1. 6) are all a direct engagement with the nasib 
of the earlier piece (al-‘Umari’s Il. 1; 5-6). Al-Sarim goes on, marking a change 
in direction with a fa- (but, therefore), and another Qur’anic allusion, echoing 
Q15:94, ‘So proclaim what you have been commanded, and turn away from the 
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polytheists, the reference foreshadowing the appearance of the non-Muslim 
enemy in the poem:”! 
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“Therefore proclaim thou, Commander of the Faithful, what you wish * 
Among us, and go, since you are the best authority. 
For Ahmad led a detachment of men with imposing * Determination. 

His assault was Qasimite, leonine. 

He returned by night and strode into your ambit with a firm * Ambition that 

towers over Jupiter’s crown. 
In his wake comes the glory of your progeny’s lances, shimmering * 
With a resolution which grasps with the grip of a lion. 
A people of whom I said, when I caught their scent on the breeze, * “The gale 
of battle has assailed you with ambergris: 
And when I saw their swords, I called out to them: * “The break of shining 

dawn has sent you reinforcements. 

Take pride in them, Commander of the Faithful, for they * Take pride in you 

when you are the most illustrious point of pride. 


In this section, the poet has to contend with the fact that the addressee of the poem, 
al-Mutawakkil, is not the military hero who has gone out to face the unbelievers, 
a problem which does not confront Ibn Hani’ and al-‘Umari. Al-Sarim negotiates 
this issue by increasing his tempo through the use of jinas in 1. 9 (‘azimatin ‘azimat 
. .. qasimi qaswar) and |. 11 (yaftarisu iftirdsa) - a technique borrowed from 
al-‘Umari’s ll. 9 and 12 - and then engaging in rubato through quotation (tadmin) 
from Ibn Hani’’s poem in Il. 12-13, framing it as direct speech. The concealment of 
these ‘textual interpretants’ reminds us that in the reading and recitation of poetry, 
‘there is an initiatory period and a delay in realizing what a given text is actually 
about.” Continuing, in Il. 9 and 11, references to lions (qaswar . . . ghadanfar) 
recall the lion-like patrons of Ibn Hani’’s and al-‘Umari’s poems, but also look 
forward to the lion-like lord of 1.36, and bring us back to Haydar (‘the lio), ‘Ali b. 
Abi Talib. In logical terms, 1.14 presents a takhallus (transition) into praise of the 
Imam, emphasizing the mutual bonds of loyalty between al-Mutawakkil and the 
army which supports him. We now move firmly into the section of praise (madh):°? 
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You who renewed the Prophet's path * And raised it away it from the 
stumbler’s slip. 
You recovered the faith of those who seek the truth from hypocrisy * 

So that it shone with the dawn of a radiant countenance. 
Leadership took form in al-Mutawakkil, vicar of God, * And news of 
him became purified in light. 

This is the Imam of the age, possessing abundant nobility, * Continually 
mocking the clouds and jeering at them. 

If you came to inquire of his knowledge and gifts * Your questions of 
him would span seven seas. 

The purity of the proof is of shining, divine inspiration, but * The essence 
of truth is shrouded in secrecy. 

His noble turban has risen as high * As the crown atop the head of 
Tubba’ in Himyar. 

Noble horses vaunt his attack * And the preacher on the minbar delights 
in his name. 

When you pronounce his titles from the pulpit * Caesar’s face falls in terror 
Of the one possessed of evident lordship and generosity, from whose * 
Fingertips flows the downpour of dense, towering nimbi. 

A king who, when his hands rain gently, produces * the water of life and its 
copious abundance. 

Take care not to ask who can be your lord after him * If not the pure one, 
al-Safi, who has the mind of a chief. 

Leave talk of dark mists, for his fair * Palm sows blossoms of pure gold. 
Resort to the sea of his favour and leave the river * Of those are drained, for 
‘the one who begs for his generosity will not be chided’ 

In truth, [Sidi Safi al-Islam] Ahmad’s character is a meadow, rather, Paradise, * 
And the torrent of his favour is like Kawthar. 

And he took delight in Muhammad, the progeny of the caliphate. * Praise him 
for he dwells in verdant gardens, 

To say nothing of the land and sea, which permanently * Overflow with a 
bounty which has never been sullied. 
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One could break this strophe (Il. 15-31) down into further subsections, as Il. 
24-31 largely depend on an extended metaphor which figures the generosity 
of the poet’s patrons, Isma‘il al-Mutawakkil and Sidi Safi al-Islam Ahmad, as 
abundant rain. These images reflect commonplaces of the classical Arabic 
corpus in general, as well as praise poetry produced in late medieval and early 
modern Yemen in particular. One might compare these lines with poems by a 
sixteenth-century Yemeni court poet named Jarrah b. Shajir b. al-Hasan, who 
composed a number of panegyrics in praise of Jamal al-Din al-Mahdi b. Ahmad, 
the amir of Jazan. Jarrah likens his patron to a foaming sea, and writes that he 
nourishes the people in the manner of the ocean shoals.* Similarly, al-Sarim’s 
direct contemporary Ahmad b. Ahmad al-Anisi composed and performed a 
gasida for al-Mutawakkil’s son, the Imam al-Mu’ayyad Billah Muhammad (r. 
1092/1681-1097/1686) in 1094/1682-3, in which he describes his patron as a sea 
of knowledge, who rains down a generosity which cannot be gauged onto those 
who seek his favour.®° 

In his own poem, al-Sarim builds on conventional images like these, and 
weaves them together to create something new. Antithesis (tibaq) features 
prominently as a structuring principle here, reflecting the theme of conflict 
between good and evil: faith is contrasted with infidelity (Il. 15-16); the fire with 
water (1. 16); light with dark (ll. 17; 20; 25; 27); the manifest with the hidden (1. 
20); the pure with the sullied (Il. 20; 26; 31); the eminent with the abased (Il. 21; 
23). Al-Sarim also contrasts addressees, maintaining two conversations at once. 
Sometimes he calls out to al-Mutawakkil (ll. 15-16; 31), and sometimes to the 
universal auditor (II. 19; 26-27). The constant movement between points of view 
connects the patron with the audience, making both active participants in the 
spectacle and eliding their perspectives. In 1. 27 the poet promises to move on 
from describing the patron’s generosity, but hyperbolically he cannot, such is its 
magnitude, returning to it in the next line with the added emphasis of another 
Quranic allusion (to Q 93:10, ‘Do not repulse the beggar’), which comes near to 
equating the Imam’s beneficence with God’s. The theme of generosity forms part 
of a complex of ideas, all linked through the theme of water, which seep through 
the poem: the Imam is a sea, as is his army, and it is on the sea that the corsairs’ 
ships will founder. In intertextual terms, al-Sarim transposes the imagery of 
his interlocutors into a new context here: the images of thunderstorms, which 
describe the flashing swords of the victors, the whinnying of the horses, and the 
torrent of the enemy’s blood in Ibn Hani’ and al-‘Umari, are transferred to the 
generosity of the Imam. 
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Accept it, Commander of the Faithful, as a maiden, untouched, * Who has 
brought praise for you made from unbored pearls. 
Her ardour has cooled with the delicacy of speech * And she has come 
to you with good news, so celebrate. 


3. San @ 99 


These two lines could be seen as a mechanical attempt to incorporate the imagery 
of al-‘Umari, who devotes a full fourteen lines to an extended metaphor on 
the craft of his qasida, comparing it to a beautiful maiden clad in the finery of 
eloquence.”® However, like Il. 27-28, they have an important structural function 
as a type of aside, a moment of self-reflection in which al-Sarim pretends to take 
the auditor outside the world of the poem, before launching into the final strophe. 
They represent another juncture of rubato, slowing the tempo of the gasida down 
and marking a shift before the poet delivers his message: that the Europeans have 
been defeated. 
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God has destroyed the unbelievers in their infidelity * The misled, lost, 
were unaided. 
What can babes” do with lions of the thicket? * How wrong was their 
impotent desire. 
Men of unbelief and polytheism amid the waves [of his sea] * Who were 
hunted down in the nets of the lion-lord. 
What the soldiers of Truth seek confounds their outrage * The fluttering of their 
hearts will become frenzied on the Day of Judgement. 
Their necks were slit, and their ichor * Was a greasy sacrifice, an insult 
to the contemning. 

Their leader's body was cut to pieces * As he was minced on the blades of fear. 
They abased him, setting out to shed his lifeblood * And their shot was 
fired from a lit firebrand. 

He died and his lord left him in chains * Have you ever seen a lord belittled 
in shackles? 

They were insolent in what they claimed * As they sailed onto the sea and 
did not supplicate God. 

Their cannons did not carry out their orders * Since the lord of the infidel 
provides no help. 
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Their ships were sunk with a single shot * Yet they believed that they could 

not be broken. 

Imam, they splintered themselves on the blades of traps * And on the 
cutting sword. 

Their rear-guard has been cut to pieces, as your sword is trenchant * 

So praise your Lord, the God of the people, and give thanks. 
Live well and long for the faith whose exposition you protect * With a 
noble horse, a ridged dagger, and a tall spear. 
May you remain in the army of the caliphate and eminence. * Because of you, 
the Caliphate is decked in a cloak of mail. 


Until this point in the qasida, al-Sarim has referred to the occasion of its 
composition only in oblique terms. From a narrative perspective, it could be 
argued that the listener is waiting to hear what has happened, and that this delay 
therefore creates a sense of tension and expectation. But from the perspective of 
the poet’s logic, the defeat of the Europeans is known and has been implicit since 
the opening verse, because the Imam rules with divine support. Therefore, the 
final strophe does not exactly offer a resolution to the poem, but rather acts as a 
kind of chiasm, an inversion and restatement of what has gone before. Ll. 34-6, for 
example, can be seen as a parallel to ll. 8-10, demonstrating that while the armies 
of the Imam march with firm ambition, the unbelievers are lost at sea. The failure 
of the Christian enemy to measure up to its delusional estimation of its own power 
is something that echoes representations found in earlier qasa ‘id, including not 
only those of al-Mutanabbi and Abu Tammam;”* but also those of al-Sarim’s direct 
contemporaries, such as Ahmad b. Ahmad al-Anisi, who writes of the banners on 
the battlefield fluttering like the hearts of the pagan enemy.” Al-Sarim strengthens 
our sense of chiasm rhetorically, through the continuing use of jinas. In 1. 36, for 
example, the root sh-r-k is repeated to contrapose the polytheism (ishrak) of the 
Christians and the metaphorical nets (ashrak) in which the Imam has snared 
them; and in |. 37 we have the root b-gh-y used in opposing senses, referring to the 
thing sought (bighya) by the soldiers of truth and the outrage (baghy) committed 
by the unbelievers. The technique is characteristic of the oppositional structure 
of this qasida, and appears again in ll. 39; 41-43; 46 and 48. We also find chiastic 
restatements of imagery from the first half of the poem, such as the horse, dagger 
and spear of the penultimate line (1. 47), which are a reformulation of images 
found in 1. 6. 

The final two and a half lines of the poem (Il. 46b-48) are marked by a strong 
sense of closure through the du ‘a, or prayer for the patron. The very last line figures 
the patron both as the embodiment of the caliphate and as the armour which 
protects it. This is a similar image to ones that we find in gasa ‘id composed in 
Yemen in a slightly earlier period. The aforementioned Jarrah b. Shajir b. al-Hasan, 
for example, figures his patron as a ‘cutting sword in the hand of God / Whose only 
sheath is the caliphate’'° Reference to this family of images reinforces the feeling of 
mutual loyalty that the poet has tried to stoke between the Imam and the listener, 
a feeling on which the success of the poem would have hinged.’” Structurally 
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this achieves an effect quite different from al-‘Umari’s poem, which ends with a 
prayer for the sharif of Mecca and his family, extending back to the Prophet, and 
then closes with a verbatim repetition of the poem’s very first hemistich, a form of 
consummate circularity. Ibn Hani’’s original carries a strong feeling of evolution, 
in that it starts with images of earthly spring — the breeze of war, the shining dawn, 
the fresh flowers of battle plucked from the furled stem of the sword - and ends 
with a heavenly garden - the clouds of divine mercy, the courts of Paradise, and 
the stream of generosity. From this ideological point of view, al-Sarim achieves 
something radically different from his models. 

How might the connections which link al-Sarim’s poem to the pieces by Ibn 
Hani’ and al-‘Umari create a sense of a community operating across space and 
time? My analysis of the qasida suggests the idea of al-Sarim’s individuating 
authority, his deliberate and pointed engagement with earlier poets and the Qur'an. 
Yet, on one level, his close readings are only significant if his primary audience 
recognized them. While we have no direct evidence to inform us of the qasida’s 
reception, and therefore no proof that its primary audience was familiar with the 
pieces by Ibn Hani’ or al-‘Umari, it is worth repeating the fact that the Qasimi 
Imams were not only rulers but also, theoretically, the most eminent scholars 
in their society, and they famously composed and critiqued verse.'” Sulafat 
al-‘Asr contains entries on members of the ruling family whom Ibn Ma‘sum 
regarded as excellent poets.’ Therefore, we should not think of them as patrons 
who simply supported al-Sarim because the production of panegyric verse was 
regarded as one of the hallmarks of a flourishing court, but rather consider them 
as readers who may have recognized the filiation between al-Sarim’s poem and 
its antecedents. 

On the one hand, al-Sarim’s emulative engagement with his models is not 
simply a form of homage, a recognition of the value of Ibn Hani’ and al-‘Umari, 
but also a deliberate attempt to fashion parallels over the course of history, arguing 
that he and the Qasimi Imams are the local, modern equivalents of Ibn Hani’ and 
Ja‘far b. “Ali, and al-‘Umari and the sharif Hasan b. Abi Numayy b. Barakat. This 
is an act of ‘metaphorical[ly] projecting . .. the past onto the present’ and using an 
historicized idiom to ally current events with antique ones.'™ Al-Sarim forces us 
to rethink our experience of events, so that our perception of time becomes non- 
linear, with moments looping back to similar occasions in the past. This feeds into 
the concept of response poems as ‘commentaries, interpretations, and retractions 
of each other;'® which seek to refine an idea in relative terms. 

And yet, even as the poem’s classical mould was familiar and contoured in 
such a way that an audience may well have known what to feel even before the 
poet’s words were out of his mouth, this very familiarity may have imbued the 
gasida with a knowing and almost parodic feeling, reflecting Linda Hutcheon’s 
conception of parody as repetition with critical distance.’ Comparable 
examples of emulation have been studied by Beatrice Gruendler, who speaks of 
the ‘silent overwriting’ that was conducted by the Andalusian poet Ibn Darraj 
al-Qastalli (d. 421/1030), when he applied the rhyme words, metre and imagery 
of a qasida by al-Mutanabbi to a new theme.’” Technically, there is a point in 
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common between this kind of dislocation and the poetics of the Persian ‘fresh 
style’ (shiva-yi taza). This is a sort of modernism predicated not on a break with 
the forms of the past, but on the redeployment of known images and techniques 
in an unfamiliar way. 


Conclusion 


The poetry composed by al-Sarim al-Hindi and his circle indicates that 
seventeenth-century Yemen was not isolated from the global production of Arabic 
letters but, rather, fully integrated into a transregional system of classicizing 
literary production. Just as in India, we have to think of multiple literary registers 
of Arabic, and the language and forms of vernacular poetry like the humayni are a 
part of this broader corpus. However, in San‘a’, Mukha and Kawkaban, a diverse 
group of poets came together to compose lyric pieces (the lily poems), which were 
marked by a high degree of intertextuality with verse from Mamluk and Ottoman 
Syria and Egypt. Through a process of continual refinement, these authors 
collectively sought to invent a new expressive idiom for capturing the image that 
lay behind their pieces, linking them to each other and to writers of previous 
centuries. Al-Sarim also composed large performance works for his patrons which 
were characterized by intertextual dialogue with the historical corpus. As specific 
and occasional as his qasida on the European assault on Mukha is, it is marked by 
a cosmopolitan sensibility. This is not a form of cosmopolitanism predicated on 
‘openness to other religious traditions, but rather one based on a worldly collation 
of the Arabic literary corpus, which linked Yemen to North Africa, India and 
Mecca, across time.'” 


Chapter 4 


MASHHAD 


AL-HURR AL-‘AMILI 


Of all the networks of writers who are discussed in this book, the scholars of Jabal 
‘Amil are perhaps the most often recognized as a historically durative community, 
constituted through religious confession, kinship and an education rooted in 
shared approaches to philology, rhetoric and literary criticism. As a toponym, Jabal 
‘Amil refers to a rural, mountainous area in the south of modern Lebanon, and by 
extension the name is associated with the families of Twelver Shi‘i scholars who 
historically populated the area. Since these families were first discussed in modern 
scholarship, there has grown to be a large body of research on the part which 
they played in the religious and intellectual history of the early modern period, as 
they rose to prominence in places far beyond the geographical confines of greater 
Syria.’ Their migration to Iran and their role in helping to formulate the religious 
policies of the Safavid state in the sixteenth century have been analysed in detail.’ 
It has also been demonstrated that “Amilis travelled more widely, to places such as 
Cairo, the pilgrimage cities of Arabia, Bahrain, Iraq and India, settling and having 
children who broadened and complicated their networks.’ Indeed, two members 
of the Arabic literary circle of Nizam al-Din Ahmad, examined in Chapter 2, were 
‘Amilis who had been educated in Isfahan.* Their presence in Hyderabad was 
connected to their occupations as jurists and theologians, reflecting the inclusion 
of Qutbshahi Golconda in the itineraries of Arabic-speaking Twelver Shi‘i scholars 
during the seventeenth century. 

While the historical spread of ‘Amili scholars and their authorship of texts on 
the religious sciences are well-appreciated phenomena, their participation in the 
high culture of Arabic poetry has not been investigated in much detail by historians 
of literature.> Baha’ al-Din al-‘Amili (d. 1030/1621), the leading jurisconsult of 
Safavid Iran during the reign of Shah ‘Abbas I (r. 996/1588-1038/1629), is the 
best-known ‘Amili author of literary texts, famous for his Kashkul (lit. Begging- 
Bowl), a multilingual (Arabic-Persian-Turkic) miscellany which tessellates 
together extracts of verse and prose gathered from the classical, medieval and early 
modern corpora.® The Kashkul advances an encyclopaedic take on literary culture, 
navigating points of continuity between poetry, literary prose, mathematics, 
astronomy and the religious sciences, which makes the work into an exploration 
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of knowledge as a whole.’ Baha’ al-Din also composed his own verse, including 
didactic masnavi poems in Persian, and lyric, narrative and funerary poetry in 
Arabic.* 

Yet the importance of poetry to philological practices in both Arabic and 
Persian scholarly culture ensured that many other ‘Amilis whose literary work has 
not been afforded the same recognition composed verse. Sometimes the poetry 
that they wrote reflected their professional and intellectual activities, consisting of 
ikhwaniyyat (poems of brotherly love), which served to demarcate and consolidate 
scholarly networks, or qasa id in praise of the Prophet and the Twelver Imams, 
which connected into a much broader complex of religious praise poetry that 
was produced and consumed across classes and professions in the seventeenth 
century. Many ‘Amilis also composed lyric poems. Although such lyrics would 
not have been acceptable as ‘probative quotations’ (shawahid), it is likely that their 
authors composed them to exemplify rhetorical devices, which were important 
within the context of philology.’ It is therefore possible that these pieces are more 
connected to the scholarly work of their authors than we might assume if we see 
them out of context. Nevertheless, they point to a sustained engagement with the 
historical conventions of verse composition, and invite us to examine the ‘Amilis 
as serious poets.’° As I have implied, the importance of poetry as a philological 
tool in the early modern period means that we should be wary of viewing these 
figures through a modern lens which decouples literary activity and religious (or 
legal) scholarship from one another. In fact, these fields were constantly brought 
into dialogue: one may point to the medieval lyric poems that deliberately reframe 
direct quotations from versified works on Arabic grammar in an erotic context;" 
and to legal riddles that ‘blur the boundaries of entertainment, edification, and 
display’? 

The purpose of the present chapter is to sketch out the formal and generic 
contours of the Arabic poetry composed by ‘Amili scholars in Iran during the 
second half of the seventeenth century, and thereby to examine how Arabic literary 
activity in Iran connected into transnational scholarly networks that extended 
south-west to Mecca, and east to India. The figure on whom I have chosen to 
focus is al-Hurr al-‘Amili (d. 1104/1693), a jurisconsult, scholar of hadith and 
biographer who grew up in the village of Mashghara in Jabal ‘Amil, performed 
pilgrimage to Mecca and the Shi‘i shrines of Iraq, and eventually moved to Iran, 
where he then based himself, becoming Shaykh al-islam at the shrine of the Imam 
Riza in Mashhad." Al-Hurr composed a diwan of Arabic poetry, which survives. 
Surprisingly, even though he is much esteemed in Twelver circles, the diwan 
remains in manuscript." 

Al-Hurr is best known to scholars today for his very large work on canonical 
hadith entitled Tafsil Wasa ‘il al-Shi‘a ila Ahkam al-Shar ‘ia (An Elaboration of the 
Recourse of the Shi‘a to the Provisions of Religious Law), as well as a biographical 
dictionary about the scholars of Jabal ‘Amil entitled Amal al-Amil fi Dhikr ‘Ulama’ 
Jabal ‘Amil (The Hope of the Hopeful, Recalling the Religious Scholars of Jabal 
‘Amil). The latter is frequently mined for biographical data about the constitution 
of the ‘Amili community by historians of religion and politics, but it is in itself a 
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rich source of poetry, and it allows us to reconstruct al-Hurr’s literary network, 
in the same way that we can use Sulafat al-‘Asr and Tib al-Samar to show how 
local and transnational circles of poets were connected in the second half of the 
seventeenth century. Amal al-Amils temporal and geographical scope are actually 
far broader than the title might be taken to imply, and al-Hurr includes a number 
of famous poets of history, some of whom, such as Abu Tammam (d. 231/845 or 
232/846) and Safi al-Din al-Hilli (d. 749/1348), had only a passing connection to 
southern Lebanon. The presence of such poets of the distant past seems designed 
to emphasize the stylistic models whom al-Hurr and his compatriots within his 
network valued. The literary-critical qualities of Amal al-Amil are also bolstered by 
al-Hurr’s frequent citations from Ibn Ma‘sum’s Sulafat al- ‘Asr, even in his entries 
on himself, and on figures whom he knew personally, such as his paternal uncle and 
teacher, Muhammad b. ‘Ali al-Hurr (d. 1081/1670-1).’° Al-Hurr’s use of Sulafat 
al- ‘Asr a matter of years after its completion in 1082/1671 may have been enabled 
by the fact that he and Ibn Ma‘sum were linked through figures such as Husayn 
b. Shihab al-Din al-‘Amili al-Karaki (d. 1076/1665-6), one of the members of the 
Arabic literary circle of Golkonda, who had lived in Iran for a time, and holograph 
copies of whose poems al-Hurr possessed.'° In addition to underscoring the social 
connections between the two authors, the references also emphasize that they 
were linked through textual circulation. As with the writers of San‘a’, studied in 
Chapter 3, who read anthologies such as Rayhanat al-Alibba’, we can demonstrate 
that al-Hurr and his fellow ‘Amili poets in Iran not only had access to a common 
corpus of contemporary poetry that was transmitted around the littoral of the 
Arabian Sea, but were also socially connected to authors in Arabia and India. 

The fact that al-Hurr arrived in Iran when he had already grown into middle 
age may appear to be the most obvious reason why he composed poetry in Arabic 
rather than in Persian. In autobiographical statements in Amal al-Amil, he reports 
that he had spent the first forty years of his life in the Jabal, and while it is far 
from impossible that he learned Persian during this time, his comments about 
his teachers and his education show that Arabic was his primary language of high 
culture and his first vernacular too.'’ However, any multilingual examination of 
the literary culture of early modern Iran needs to make a nuanced account of the 
differing factors which encouraged authors to write in their language or languages 
of choice, and al-Hurr’s professional occupation as a jurisconsult provides another 
compelling reason for his decision to compose in Arabic. Just as the patronage 
of an Arabic literary circle allowed Nizam al-Din Ahmad to reinforce the émigré 
Arabic-speaking community in Golkonda and to refine local understanding of 
the Arabic language through the performance and discussion of poetry, so too 
al-Hurr’s continued use of Arabic in the diaspora allowed him to build a network 
with other legal scholars in Iran, Bahrain, Mecca and the Deccan, and to promote 
the study of philology and semantics. 

We can compare al-Hurr with another, slightly younger ‘Amili poet, Muhri (d. 
c. 1130/1717-18), who also spent many years living in Mashhad.'* Unlike al-Hurr, 
Muhri was a second-generation migrant, who grew up in Isfahan, surrounded 
by Persian literary culture.’ Muhri’s poetry, including a Persian masnavi entitled 
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Sarapa (Head to Foot), is unpublished and in manuscript.”” His collected works 
are primarily written in Persian, and the bulk of them consist of lyric ghazal 
poems, alongside a number of panegyrics in praise of the Imams and a mustazad 
eulogizing the Safavid Sultan Husayn (r. 1105/1694-1135/1722). Arabic does 
feature in Muhri’s qasa ‘id, but its use is mostly restricted to a few remarkable 
poems at the end of the divan. These pieces are macaronic, interweaving Arabic 
and Persian into the same linguistic structures, as the opening lines of one of them 
illustrate:?! 


ALA. (5 gs Lal go sae SAM GU * ils yg pe al A 8 gall Gl pla 1 
dhag ) 0 0 shally pW) 15K o pgp * 45e All SLAIN, CE co gal acl 
adlais Ye glad Ge qua Ute os 9 * Si! 5 yo Aull Gyo all Gadel @ a 

AaLala cod 09 9S Ly CJrinn ARS og 8 + Luall Lg yy Lal Aaj Gus CySutle 


I have a sweetheart who is the water of life, a walking, strutting cypress * 
The down on his cheeks is the fire into which Abraham was cast, and his 
beard is smoke. 

His eyes are those of a musk deer, and his beauty spot is its navel * His face 
is the meadow of Iram and his ringlets are made of sweet basil. 

A box of carnelians, full of glistening, unbored pearls * Relates a correct hadith 
(or: tells a story that is unmarred) through his lips and teeth. 

When the east wind plucks a hair from his musky locks * You can see a 
hyacinth flowering on the hem of his skirt. 


These lines represent a form of ‘rhizomatic thinking,” going beyond the traditional 
form of Arabic-Persian mulamma ‘at (macaronic poems), in which one line is 
generally written in one language, and the next in the other.”® While there are some 
precedents in the corpus, such as a poem by a twelfth-century judge of Amul, 
pieces that integrate Arabic and Persian grammar in this way are not common.” 
Here, although the grammatical structures can generally be interpreted as Arabic, 
it is necessary to read the lines with Persian pronunciation and without Arabic 
case endings to make them scan. Sometimes the grammar becomes a curious 
mixture of Arabic and Persian, as in the first hemistich of 1. 2, where the Persian 
izafa and Arabic idafa are used simultaneously; and in the first hemistich of 1.3, 
an extended metaphor comparing the beloved’s lips and teeth to (red) carnelians 
and (white) pearls, where we have the Arabic definite article modifying the 
purely Persian words pur (‘full’) and nasufta (‘unbored; or ‘unstrung’), and one 
must insert a Persian izafa between the words murvarid (‘pearls’) and tar (‘wet 
by extension, ‘glistening’). The letter -h at the end of each line can sometimes be 
read as part of the Persian adverbial form in -ana, and sometimes as the Arabic 
masculine singular possessive enclitic. The experience of reading the poem is 
strange - undoubtedly intentionally so - as one shifts between languages and 
grammatical systems, constantly reassessing the text. 

We can see pieces such as these at either end of the spectrum of usage, from 
the artificial to the vernacular: they may have been contrived philological jokes, 
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and equally they may play on the daily linguistic life of ‘Amilis in Iran, in which 
code-switching may have been quite common. The copy of Muhri’s divan now 
held in the library of the University of Tehran appears to have been made for a 
son of the theologian Muhammad Bagir Majlisi (d. 1110/1698-9), indicating that 
its readership was probably a scholarly one, bilingual and philologically minded.” 
But even if Muhri’s macaronic poetry was designed with bilingual audiences in 
mind, it does not actively demand that all of its readers be bilingual, since it can 
more or less be understood by a monolingual speaker of Persian, and Muhri’s 
association with the court of Sultan Husayn places him in a social context where 
Persian and Turkic were the dominant languages. Al-Hurr, by contrast, worked in 
a religious and legal setting, both environments in which Arabic was preeminent 
in Safavid Iran. I argue that this difference between the communities in which the 
two men found themselves is a more decisive factor in determining the languages 
in which they chose to write than the difference in experience between being a 
first-generation and a second-generation migrant. The fact that there is a strong 
lyric element in the poetry of both al-Hurr and Muhri demonstrates that this is not 
a question of different languages being used to compose particular genres of verse, 
but rather an issue linked to the poets’ interlocutors. 


Al-Hurr’s network 


Amal al-Amil shows that al-Hurr had a little short of twenty interlocutors in 
Iran who composed poetry in Arabic.** Almost all of these men were religious 
scholars, and the majority of them were ‘Amilis, including some of al-Hurt’s 
family — his father, his paternal uncles, his brother”” - and some of his teachers.” 
A minority of them were concentrated in Isfahan, which was a significant centre 
of religious instruction on account of its many madrasas.” In the opening decades 
of the seventeenth century, it had been the centre of the network of Baha’ al-Din 
al-‘ Amili, who still figured prominently in the intellectual landscape of al-Hurr and 
his contemporaries through connections of family and pupillage. An important 
‘Amili figure of Isfahan who was young enough for al-Hurr to actually meet was 
the shaykh Muhammad b. “Ali b. Ahmad al-Harfushi al-Hariri al-‘ Amili al-Karaki, 
who was appointed ra ‘is al- ‘ulama’ in Isfahan by Shah ‘Abbas, where he taught 
Ibn Ma‘sum’s teachers.*° Al-Hurr had first encountered al-Harfushi while he was 
still in the Jabal. 

The majority of the poets of Arabic in al-Hurr’s Iranian network lived in the 
town of Tus, near the shrine of the Imam Riza at Mashhad, where al-Hurr himself 
settled.” They included members of his family and his students, but also men such 
as the shaykh Ibrahim b. Ibrahim b. Fakhr al-Din al-‘Amili al-Bazuri, who had 
studied with Baha’ al-Din al-‘Amili and al-Shahid al-Thani, and then moved to 
Khurasan.* Al-Hurr did not meet al-Bazuri, but purchased a number of the books 
that he had owned after his death, including holograph copies of his Arabic diwan 
and travelogue.* Another resident of Tus was Muhammad b. “Ali b. Muhyi al-Din 
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al-Musawi al-‘Amili, chief judge of Mashhad, who composed a little poetry in 
Arabic to which al-Hurr did not have access.*° 

Outside of these two centres, members of al-Hurr’s network included a poet of 
Arabic who lived in Gilan,** and another who made a home in Shiraz.*’ Three of 
al-Hurr’s fellow poets of Arabic were not ‘Amilis, but rather Shi‘i scholars from 
the town of Huwayza in Khuzistan,** and then there are two Iranian divines, one 
of whom appears to have a pupil of al-Hurr, and another of whom transmitted 
texts to him.” 

Mobility was a key aspect of the careers of many of al-Hurr’s fellow religious 
scholars, and we can speak of his participation in a broader, international network, 
consisting of a further seven or so poet-divines who lived outside Iran.*° Al-Hurr 
connected with these figures at different points in his life, from his childhood in 
Lebanon to his pilgrimage journeys. When he did hajj for the third time, travelling 
on the sea route from Iran to Bahrain and Mecca, he made the acquaintance of local 
men of learning throughout the trip, establishing ongoing correspondence with 
them and exchanging verse endorsements.*' Linkages with Golkonda stemmed 
from both Isfahan and Mecca. While he was in Mecca on pilgrimage, al-Hurr had 
met Ja‘far b. Kamal al-Din al-Bahrani, a member of the circle of Nizam al-Din 
Ahmad.” 

Meetings such as these prompted the composition of highly intertextual poems 
that proclaimed the intellectual filiation of ‘Amili scholars with one another. 
A good example of this kind of emulative intertextuality emerges through a 
comparison of Amal al-Amil and Sulafat al- ‘Asr. The former contains a brief entry 
on Jamal al-Din b. al-Sayyid Nur al-Din ‘Ali, with whom al-Hurr had studied.® 
After leaving Jabal ‘Amil, Jamal al-Din had travelled on to Mecca, Mashhad and 
lastly Hyderabad, where he was appointed to a leading position as a scholar. One of 
the poems which al-Hurr transmits from Jamal al-Din runs as follows: 


aall Ge Gilles * Cell Lf ill 
Gud 6 ail ga * Bae ll all ad 
Susi! 5 a 508! cle * sya Bhi ants 
sill ay CueSa 5 * Gaal cue Ge Obs 
ad IS Le agen cide get cull 
ALI Cade Lagage * LISLE (cal 94 ads 
Gales 8 (ys gill Lg * pauls Lelds 
Gigi) 13] Leak yon * Lgils din 5 


A great burden overwhelms me * My state is a surprise 
For a fire is alight within me * Lit by the pains of longing. 
Tears flow from my eyes * Welling over my cheeks. 

My eyes are fevered * And the hand of misfortune has sentenced me. 
If only I knew whether you can see * If what has gone will return. 
My heart is the victim of a slender * Fawn, of sweet mouth, 

As upright as a tawny lance * With which he has robbed men of life; 
With a cheek like * The ember of the euphorbia when it blazes. 
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This poem appears to bea simple love lyric, in which the narrative persona presents 
itself as exhausted by longing for the beloved. However, its real purpose is to mark 
a connection with another scholar. Sulafat al-‘Asr contains the following piece in 
the same rhyme and metre by Hasan b. al-Shahid al-Thani (d. 1011/1602), the son 
of one of the most prominent Twelver jurists of the sixteenth century:* 


aad Lah (all g * Gua) Joa Sieg il 
LES a8 og yaa gle * ig gill GYLA ya 
Cae sie O) * ects Ue I ped Y 
cabal) Y) (bag: * Led jaall cinile 
IS 5 pad ar ® ste pall cls les 
cai jill 8 ph ot tiny Sai al 
Corll iiues 9 Y) * LNs ya f Cuals 
Gama gl 1s Ga gi * le og pal CS 
a) Gilacal tlhe 94 * iuuas ails 
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Cilball ¢ gun GHLAS * Vg _paall Calls 2s 
silly 15! aay * La lee (pi ule 
Kneayy clic Cig * ptthall Le aes Ge 
Gal llgd cisea* Gf claedie of 
ile 8s pre ee * le aa sll Sle 
ag Beall call ¥ 41 4G sill alge 
Cagill ob Lisl) Lge ¥ 4a ja (cal 9d (gd 
jill Lass peioa sl * By lal US, 
Saat y cred Sls G) * att (cial 
pl 8 gle} a * gla ili a sill y 
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idl Cs gus FI * Oe wll ea als 
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Distress has worn me down * A great burden overwhelms me 
When distance became bitter * Fate decreed against me. 
Do not be surprised at my sickness * For my life is surprising. 
Fate has taken against me and * Desires nothing but my perdition. 
A man cannot remain still * In a sea of worries and cares. 
I complain to God of an illness * Laid out for me on the paths of deception. 
I cannot seek anything without * Weariness afflicting my eye. 
If only I knew the malady * That requires or causes this, 
As though it counted me * Among the people of learning. 
You are mistaken, fate, for I * Have learned nothing in the world. 
How accustomed you are to treachery * You do not fear a reversal of fortune. 
You have left me slack * Amid disasters and misfortunes, 
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Having dressed me in the * Garb of toil and hardship, 
In a deathly exile, where I cannot * Answer if you call me. 
The arbiter of longing has * Overcome my graceful patience. 
And my wracked heart has judged in favour * Of the one tortured by longing. 
So a brand is in my heart * Which has set my entrails on fire. 
And I have bid farewell to my loved ones * Amid the earth. 
No critic can censure me * If my tears flow and well. 
Today my torment * Has brought my distant fate near. 
When my homeland disappeared from my sight * And my patience ran out 
and was wrested away. 
My fate left nothing of my riding camel * For me but the hump. 
Fate, you were not satisfied by what * You made me expend when it 
had been plundered. 
I have no silver left * To spend, nor gold. 
And the purity which had been given to me * Before has been taken back. 
Thus have I been destroyed, just as * “The hand of Abu Lahab may be 
destroyed’ [Q 111:1]. 


Unlike Jamal al-Din’s love lyric, this piece belongs to the genre of shakwa (complaint 
against fate). It could be read as a lament on suffering in general, or as a more 
specific meditation on the persecution which the author and his family suffered at 
the hands of the Ottoman authorities in the Levant, since al-Shahid al-Thani, the 
poet's father, was by some accounts killed on his way to trial in Istanbul, accused 
of heresy.** Jamal al-Din’s response does not directly emulate the contents of the 
poem. Rather, it refracts or even distorts the imagery, while maintaining the same 
rhyme and metre, allowing us to perceive an echo of the model. It goes beyond 
parody and pastiche, instead acting more like a cap or amplification of the earlier 
poem. This reduces any sense of competition between the two poets, something 
which we may speculate Jamal al-Din would have wanted to avoid out of respect 
for the son of al-Shahid al-Thani. 


Al-Hurr'’s poetry: Literary composition as a philological practice 


It stands to reason that the ways in which seventeenth-century poets approached 
their craft would have varied according to their training. The starkest difference in 
method would lie between a poet who had learned to compose intuitively, through 
immersion in an environment where verse was recited and bandied about, and a 
poet who had received extensive academic instruction in the science variously called 
‘semantics and rhetoric, or ‘imagery and rhetoric’ ( ‘ilm al-ma ‘ani wa-l-bayan), which 
went hand-in-hand with a religious education at a madrasa, and complemented 
the study of the Arabic language and Qur’anic hermeneutics.” Nasrabadi tells of 
a man of Isfahan, a dervish called Mast ‘Ali Isfahani, who began to compose after 
wandering around the bazar and repeating the poems that he heard there.** By 
contrast, al-Hurr belonged to a class of poets who were educated in how to read 
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poems analytically and think about rhetoric and imagery as a system. His academic 
approach to poetry is revealed in one of his other unpublished works, a didactic 
urjuza (poem in rajaz verse) on semantics and rhetoric.’ In the section on the 
science of rhetoric ( ‘ilm al-badi‘) in this piece, al-Hurr essentially lists devices used 
for structuring and analysing poetry, such as tajnis (homophony), tibaq (antithesis) 
and ibham (amphiboly).*” While it is possible for individuals to compartmentalize 
their thinking when inhabiting differing professional personas, this urjuza provides 
further evidence that al-Hurr had a scholarly approach to composition. 

The importance of rhetoric and semantics to al-Hurr’s professional work as an 
interpreter of religious law would have given him an interest in their application 
across genres of Arabic poetry, and his diwan contains a wide array of types of 
verse, contradicting his own claim in his autobiography that ‘most of [my diwan] 
is in praise of the Prophet’ (wa-aktharuhu fi madh al-nabi).*' While it is true that 
qasa ‘id devoted to the Prophet, the people of the Prophet’s house (ahl al-bayt) and 
the Twelver Imams abound in his collected works, al-Hurr composed a significant 
number of short lyric pieces, riddles and chronograms. Indeed, the carefully 
curated representations of him and his work that are preserved in anthologies 
such as al-Muhibbi’s Nafhat al-Rayhana give the impression of a lyric poet.” It is 
also important to remember that qasida verse is polythematic, and that there is 
considerable overlap between the erotic introits to al-Hurr’s religious panegyrics 
and other forms of lyric verse, such as the epigram and the qit ‘a. Al-Hurt’s lyric 
pieces are not just designed to amuse or to delight, and they should be considered 
an integral aspect of his intellectual work, particularly because lyric poetry has a 
heightened potential for semantic play. 

One further group of al-Hurr’s poems shows a blend of philological, juridical 
and lyrical thinking. The pieces in this corpus include the following:** 


2 gaecall oli gh eee glly Cute * Le 13) leas Gusall Ki ga 
ae 4d cial) Cb ay JS * ane gal Gael) aie Gaul 
dag Y Ale g: cuile Ge * 3d he sll aseg cent 
Jgteeae ild thls +3 poll Gall jad Ls Nal 


Abandon a fine and handsome man whenever he * Does not give himself 
to you or turns away. 
The Festival of Sacrifice is no holiday in my eyes * But every day on which 
I attain my desire is a celebration. 
For an ugly man who gives freely of himself is better * Than a comely man 
who is reticent. 
Whenever the greater pilgrimage is impossible, then the lesser * Attracts me, 
for I am prevented from prosperity. 


age paral oS 8 fy gi * GB pede aad J Gh, 
speedy Gamal je oall Ge * abe Lely Gas Ans 
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A woman with a beauty spot, whose cheek * Is the point at which light dawns, 
like the corner of the black stone. 
A Ka‘ba of beauty, in a veil * Of pure silk and gold. 
She has subjected every man to a trial of faith * Even the Imam of the 
quarter of the mosque. 
How many ignorant men have been bewildered when they glanced at her * And 
even ‘he who knoweth that which ye make known is bewildered at her. 


Spey y Anas 9 Od sary * slgh Glaall inlas G ys 
Apical) ale) Cuiid si) ia * gis peli isl! dd Glew 


The beautiful women covered their charms with pearls * Jewels, silver and gold. 
That veil revealed their beauty * Until they subjected even the Imam of the 
mosque to a trial of faith. 


These three epigrams follow on from one another consecutively in the diwan, 
forming a logical progression in image and rhetorical device. The first begins 
in a largely conventional way, as an arch parody of an advice poem on how to 
handle relationships with men, and proceeding according to Adam Talib’s formula 
of ‘premise, exposition, resolution.‘ Rhetorically, it is dense: there is radd al- ‘ajz 
‘ala al-sadr (anticipation of the rhyme word) in 1.2; and tajnis (homophony) and 
tibag (antithesis) in 1.3. The fourth and final bayt is the punchline, introducing 
an istikhdam, a form of double entendre in which more than one meaning of a 
word is invoked. The first meaning is assumed because it is more obvious, but 
grammar forces the reader to re-evaluate the line with the second meaning in 
mind.* The set-up occurs in 1.2, where the speaker proposes that every day on 
which he attains his desires is equivalent to ‘id al-adha, the festival of the sacrifice 
coinciding each year with the end of the hajj, which can only be made between 
the eighth and tenth days in the month of Dhu |-Hijja. In 1.4, a relationship with 
a willing but unattractive man is figured as a consolation prize that is inferior to 
a relationship with a handsome man, just as ‘umra, the lesser pilgrimage which 
can be undertaken at any time of year, is inferior to hajj. The istikhdam is on the 
word masdid, which means both ‘rejected; in the sense that the handsome beloved 
has declined the speaker’s advances, and, in a technical sense, ‘turned away from 
pilgrimage’ because enemy activity has blocked the caravan route. 

Pilgrimage takes us to the Sanctuary in Mecca, and the second poem 
adumbrates the ways in which the beloved resembles the Ka‘ba, figuring her as 
the object of the lover’s worship. Like the Ka‘ba, she is draped in fabric. Again, 
we have a form of istikhdam in 1.3 on the word fitna, which can mean ‘temptation’ 
in a general sense, or ‘a trial of faith’ in a more specific, theological context. The 
idea that the beloved brings men’s religious faith into doubt is reinforced in the 
second hemistich of 1.2, where the description of her headscarf as being fashioned 
from pure silk and gold thread brings to mind debates in hadith literature as to 
whether either material should be considered licit. Finally, the tibaq (antithesis) in 
1.4 contrasts the man of ignorance (jahil) with ‘he who knows outward appearance’ 
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(‘alim al-mashhad), which can be construed as a loose intertextual reference to 
the numerous passages in the Qur’an where God is described as ‘alim al-ghayb 
wa-l-shahda, ‘he who knoweth what is hidden and what ye make apparent. The 
third poem offers a variation on the second, with the concept of fitna appearing 
again, and the presence of a tibaq between the concealed and the apparent (al-sitru 
azhara). There is some rhetorical movement away from Poem Two in the presence 
of a jinas on the root h-s-n in 1.1. 

I would prefer to assert that al-Hurr composed pieces such as these, with 
their play on theological terms, less because he was a lawyer, and more because 
his training had instilled in him practices akin to what el-Rouayheb terms 
‘deep reading’ (mutala‘a), and an interest in how the meanings of words can be 
stretched or re-interpreted.** In fact, in the larger corpus of poems composed by 
seventeenth-century ‘Amilis, we can see an attempt to use lyricism to explore 
language and hermeneutics. The following extract from a longer wine poem by 
Muhammad b. ‘Ali b. Mahmud b. Yusuf b. Muhammad b. Ibrahim al-Shami 
al-‘Amili, Ibn Ma‘sum’s instructor in adab, who had studied in Isfahan and is the 
subject of an entry in Amal al-Amil, could be seen as a sophisticated exploration of 
the difference between perception and reality:°” 


Chall a gad cle Gaal fig * cLaill (cle Lg gi Gels 
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[The wine] bestowed its hue on apples * And flung itself onto the cheeks 
of pretty women 
Every sweet-smelling basil which was more delicate than wine * Appeared 
to me as a kindred spirit. 
A rose on his cheek, and wounds * Between my sides, suppurating with blood. 
How fine is the prime of youth and pleasure * Which we have cut short 
in the shade of spears. 
He visited me in my imagination and lay with me * In my sleep, troubling 
me in the morning. 
I cannot hold out against cutting eyelashes * Woe to me from real illnesses. 
May God endow his cheeks with my blood * And pardon his shining fingertips. 
My God, do not retribute his eyelashes * With my heart - both are intoxicated. 


The logical foundation of this section of al-Shami al-‘ Amili’s poem lies in a form of 
husn al-ta lil (fantastic aetiology), where the poet argues that the ruddiness of the 
beloved’s cheeks is the blood of the lover, shed by the beloved’s eyelashes, which, 
like miniature swords, have cut into the lover’s body.** Even though the cause of 
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the speaker’s suffering is imagined, the physical effects of love sickness are not, 
as ll. 5-6 make clear: the spectre of the beloved has visited the lover at night, but 
despite the fact that he has been present only in the speaker’s mind, the emotional 
impact that he has exerted on the speaker is real. Similarly, the desire that the sight 
of the beloved has excited in the speaker has caused ‘real maladies. The fanciful 
basis of the aetiology is unpackaged and exposed, but this only serves to reinforce 
the weight of the poet’s argument, which concerns the physical effects exerted by 
our estimative faculties. 


Al-Hurrs pilgrimage narrative 


The forms of community building studied in this book vary from the deliberate 
use of the same metre, rhyme, imagery and rhetoric as another poet, to looser 
engagements with the same gharad (general theme) or rhetorical device. The 
former approach allowed writers to construct deliberate parallels with their peers, 
and to lay out the ways in which they shared their ideas and their characters, 
because response poetry is rooted in comparison and close reading: it invites the 
reader to examine the answer alongside its model, and to find meaning in slight 
variations in argument, tone and mood. This inherently comparative quality makes 
the response poem a highly sociable form of verse when it is practised among 
direct contemporaries, one that says as much about social relationships as it does 
about art. More diffuse engagements with a general theme ostensibly demand less 
knowledge of the corpus on the part of the reader, but they can be more astute in 
their cultural literacy than response poems, as their use of intertextuality is less 
explicit. 

One broad theme which was relatively common in both Arabic and Persian 
poetry around the littoral of the Arabian Sea during the seventeenth century was 
description of the pilgrimage to Mecca. Such poems, which can either be narrative 
pieces in rhyming couplets or long qasa’id, have some obvious overlap with the 
prose or prosimetric rihla (travel account), a type of writing that flourished in 
this era. Perhaps because poets were attempting to deliberate on a theme that 
was of universal importance to the Muslim community when they composed 
versified pilgrimage accounts, these poems are often marked by diffuse forms 
of intertextuality. We can also bear in mind the potential crossover between 
these forms of verse narrative and the manipulation of cognate motifs in coeval 
praise poetry. Fath Allah Ibn al-Nahhas al-Halabi (d. 1052/1642-3), for example, 
describes his journey over the abyss of the ocean, but figures his patron, not Mecca, 
as the object of his journey.” 

Baha’ al-Din al-‘Amili wrote a versified pilgrimage account called Sawanih 
Safar al-Hijaz fi l-Taraqqi ila al-Haqiqa min al-Majaz (Thoughts on a Journey to the 
Hijaz, on Ascension to Reality by Way of Figurative Expression), which seems to have 
been composed in a mixture of Arabic and Persian. The text does not survive as a 
single piece; Baha’ al-Din scatters fragments from it at various points in his Kashkul, 
making one wonder whether a complete edition of it ever was in circulation. The 
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extracts that have come down to us suggest that, if an overarching narrative existed, 
it was written in rhyming couplets (masnavi for the Persian; urjuza muzdawija for 
the Arabic), and that it was interspersed with lyric interludes. Formally, this would 
place the work in dialogue with classical Persian masnavi poems such as Rumi’s 
Masnavi-yi Ma ‘navi (The Essential Masnavi) and ‘Attar’s Mantiq al-Tayr (The 
Conference of the Birds), where the narrative is often punctuated by lyric analogies. 
Only three Arabic fragments from the Sawanih are given in Hijazi’s modern 
reconstitution of the diwan of Baha’ al-Din: two are lyric calls to the cupbearer, 
kinds of passage which are often used to break up Persian masnavi poems such 
as Nizami Ganjavi’s Sharafnama (The Book of Nobility), and one is a story about a 
Kurdish man who could not bear to consider his mother’s concupiscence, and so 
killed her. Again, this kind of anecdote, which was written with the intention of 
being humorous, is in dialogue with exempla found in Rumi and ‘Attar. 

Although most of Baha’ al-Din’s text is now lost, we can speculate that his 
importance within the émigré ‘Amili community may have encouraged al-Hurr 
to consider the Sawanih when composing his own pilgrimage poem. Al-Hurr’s 
piece is a long qgasida, and it survives in full in his diwan. Unlike the Sawanih, 
it does not consist of discrete vignettes, but it does combine narrative with non- 
narrative elements, much like a series of coeval, versified Persian travel accounts.*! 
As with the Sawanih - consider its full title, with its equation of the approach 
to Mecca with the approach to an essential truth - there is an implication that 
the physical journey in space is the premise for a more profound journey in time 
towards Judgement Day. Much of the poem recounts the voyage by ship around 
the coast of Arabia, figuring the sea as an abyss of darkness and fear, the antithesis 
of brilliant Mecca. There is an almost eschatological element to the depiction of 
the sea journey, which may play into the idea of Judgement Day as the moment 
at which humanity is both annihilated and gives account of the divine instruction 
that it has received.” On a rhetorical level, tibaq (antithesis) plays an important 
role in structuring these sections of the qasida. The following extract, for example, 
constructs an antithesis in light, between the darkness of the night journey and 
shining Mecca, and in height, between the mountainous waves and the depths of 
the sea. Jinas (homophony) is equally important, appearing in ll. 3-4:°° 


el pall Ae Gye BI pSV) sare cog pl * ol wl dal gb jal yy sie LS y 
ol poll Sally gall clel Ga Ly * Alans & go al gal Lillia 
Some lel Alls (5 yay Alls (5 gus * tad ld lea! 8 Ubi BAS 
el yall cl) Loe (3) gS) Calle 8d + Lilet Lead | psa Gils ad g 


We sailed on ships in the abyss of the night * To quench the thirst of our 
longing for noble Mecca. 
And so the mountains of the waves in the surrounding sea reared up before us, * 
Appearing between the heights of the sky and the green depths. 
How long we gazed around and saw * Only the heavens coursing by and 
the course of the boat. 
The earth had once carried us * And now we longed for dry land. 
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These rhetorical structures parallel certain Qur’anic passages which al-Hurr 
would have undoubtedly known well. In Q 24:40, for example, the actions of those 
who do not believe are likened to: 


eas Bh Lge Gala Glass 48 gh Gye & 90 Ad od Cpe & ge oly Cal jas (8 Gd 


the darkness in the abyss of the sea, covered by wave upon wave, above 
which lie dark clouds heaped upon one another. 


The same Quranic verse also includes a rhetorical device which al-Hurr replicates 
in this section of his poem - jinas. In terms of vocabulary, a more obvious parallel 
is the story of Noah in Q11, where Noah's ark is referred to using the word fulk, 
the word for embarkation is irkab, paralleling al-Hurr’s rakabna, and there are 
various references to the majra, the course of the ark. The effect of this allusion 
is simple: through word association, al-Hurr leads his primary audience to think 
about the pilgrimage journey as a salvific one, a counter-example to the fates of the 
unbelievers and Noah’s son. 

The whole premise of al-Hurr’s description of the sea in his gasida depends on a 
personification of the waves, which leads us into lyric imagery. In 1.2 of the following 
extract, we have an example of tatbi‘ (metonymy), or an extended metaphor in 
which the plunging peaks of the waves are figured as a mouth leaning into a kiss. 
This then leads into lines rich in tadbij, or metonymy based on colour comparison:™ 


| pane OS iY y LBS i Lad * La janes J sell yg sell calf 5.5 8s 
|_paill o8ls (SI is gal lab (gS * La p35 clall cle Llai Label 


The heart of the wave is torn and terror is its crest * It spares no heart 
and no breast. 
Sometimes the wave inclines its mouth towards the water * As though 
thirsting, desiring to kiss its mouth. 


eo 


| yal Sadly yall ql Gals Gye g * cial Ls Aly Sl AY! GS 2 ey 
el pasall y Cueagall usS5 pas SI 8 * cs sally youll y zal Jee y La 
ol pon Aa gll 2 gall lial og pi * Cabsdl & gall 3 wad Lal Le 14) 
8 Cpe oh GY Dla GBI * Caeale Ge yl Ble yall | ed) he 
Spall s pesll 68 gall jab Gant * gel pt aed oll ay as 


Whoever masters their fears reaches their desire through them * And whoever 
dives into the depths of the sea catches pearls. 
We forgot union with fair and dark women, and love, * In our terror of the sea 
which breaks blades and tawny lances. 
When we saw the green waves approaching * We glimpsed the red banners 
of black death. 
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When they weighed anchor and the wind raged * You would think that the 
mountains of the earth were being created. 
The mariner raised the sails * And she overtook the birds of the sky in her 
course at day and night. 


Devices such as tatbi‘ did not just feature in treatises on literary theory in the 
seventeenth century. The Safavid vagqi‘a-nivis (court historiographer) in the 
reign of Sultan Sulayman, Muhammad Tahir Vahid (d. 1112/1701) wrote an 
Arabic work on the shawahid (‘probative quotations’) in al-Tabrisi’s (d. 548/1154) 
Qur’anic commentary Majma‘ al-Bayan (The Meeting Point of Expression), 
in which he discusses similar lyric lines by poets such as al-Akhtal (d. before 
92/710). Discussions in Qur’anic commentaries concerning verses which use 
these techniques remind us that the frames of reference which al-Hurr had in 
mind when composing his poetry encompassed both literary theory and exegesis. 

As we would expect, intertextual connections with other poems are also present 
in these lines. One could even search for links as far back as a qasida by the pre- 
Islamic poet Bishr b. Abi Khazim, which contains a representation of a stormy sea 
voyage. In the seventeenth century, Ibn Ma‘sum meditated on his own, real-life 
experiences of the terror of sea travel in his prosimetric rihla, Salwat al-Gharib, 
which he composed in 1074/1663-4. There, he quotes several pieces which are 
structured in a similar way to the extracts by al-Hurr which I cited earlier. In the 
following quotation by the grammarian Abu Hayyan al-Gharnati (d. 745/1344), 
we have a comparable use of personification, antithesis and metonymy:” 


pall le Ais is) sll y dal gal * Geb aed! paul, chi $3 aul 
Aull sel ALES 9S Le 5 * Leela Gila Gaul ald 8 
J (ye Laka Saas Gulls * 4881 5 Gy jell Gs'y Cant oLall y 


I remembered you as the waves of the vast sea * Churned and swept the 
people on. 
Ona night which let the skirts of its darkness trail * And whose constellations 
were swallowed up in men’s eyes. 
Water lay below us and dripped from above the clouds * And lightning 
unsheathed swords of sparks. 


Ibn Ma‘sum also quotes a line by Ibn Rashig (d. c. 463/1070-1), the author of the 
rhetorical treatise al-‘Umda (The Buttress), who uses a transferred epithet when 
describing a night-time storm:® 

ea Gail gall 2D guce hallll g * Cauca ge cus Jags call 


The sky rained in torrents, the winds raged * And black-locked night was dark. 


Like these earlier grammarian-poets, al-Hurr stretches the meaning of words and 
then builds on the figurative ideas that he has created. Having likened the waves to 
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mouths thirsting for kisses, he then develops the idea that the ship and the sea are 
like two doomed lovers at length in the passages that follow:” 


ol pre Agile Lae Laake * Ansa Qu g ye Cals LS Gaal 
o|_y& SM Lied Shall Lalli) 5 * 8 yl Gey pall ne late Ss 
Boe Ys oe Yas aye * dat La Lila Us Su ch 


[The ship] sways like a bride ornamented in finery * Blessed with prosperity, 
slender, sufficed by her beauty, a maiden. 
At times its course resembles the profile of the bride * And the east wind is the 
beauty of her shining countenance. 
It departs, constantly silent as it moves * Quick and marvellous, it neither 
senses nor knows. 


He then applies a similar technique of tashbih (simile) to describe the sails of the 
ship:” 


| pad Ob BAe, yee * tity) 6 Lglals Sui 
bye gh JaLiall 8 | jn sled * La 5) (gd Ad pile AuLAS 
I eall (53 Gls Sll Gye nies y * (gS agall (g4 Jilalls US pai 
Nyaa tel Gabi Y lg Glic * Lage Udall cll Giles 
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+ + 


They incline to their mates in their pride and turn * So you would imagine them 
dancing girls, bending at the waist. 

Like a young woman wrapped in a dress * Swaying by a spring, in secret or openly. 
Rocking us to sleep like an infant in a cradle * [So that] the bliss of stumber 
prevented us from feeling fear. 

We cling to the planks of the ship, pretending that they are * The necks of 
maidens whom we cannot bear to leave. 

We plunge into the darkness of sorrow, the sea and the gloom * Without seeing 
the sun and the moon. 


+ + 


FE CEE) Oo} a geal cy gyal SS * Li gl Cs pStual 0 gull gal ll 
| Sr Aaya cj shag 9 * YAS DL yall lll alts, 
| yas Saale) 48 gtiee Lente * AnléS absivall 2 gerll elds 
| yall y Dall a play Slee y cle * Ape Gy lll G pall € | pt lla, 
The black planks calmed our hearts * Like graceful noble women glancing 
with black eyes. 

And the flowing ropes are like * Long locks adorning a maiden beloved. 
And the towering masts are like an extended, * Figure, blessed with prosperity, 
that has risen as the full moon. 

And the sails, the colour of dawn, resemble * The morning of union, driving 
away the night and separation. 


4, Mashhad 119 


Al-Hurr manages to weave into these passages an eroticism that plays on his 
rhetorical use of jinas, which features heavily here. In the different lines we have 
examples of homophony such as falak (heavens) and fulk (ship), sadr in the sense 
of ‘chest’ and ‘prow; and iqbdil in the senses of ‘good fortune and ‘a favourable east 
wind. This exploitation of the common and technical, or immediate and remote, 
senses of words derived from the same roots allows al-Hurr to build comparisons 
which cast love for the safety of the ship as desire for beautiful women, allaying 
the terror of the voyage through eroticism. In so doing, he constructs a masked 
intertextual relationship with the earlier poets quoted by Ibn Ma‘sum. These 
connections are also evident if we compare al-Hurr’s piece with a qasida which 
Ibn Ma‘sum himself composed on his return journey from India to the Arabian 
Peninsula at the very end of the seventeenth century. In 1.2 of the following extract, 
Ibn Ma‘sum’s phrasing and ideas closely correspond with those of al-Hurr in his 
description of the abyss of the ocean:”! 


praall c pehbe aigll Cs yg Calg 9 * jad) pate llall culate! Le 13) 


When I boarded the ship, diving into the sea * And turned my back to 
India with a broad chest. 


Goat Aagks cllall at (le * Cs wolé slaill alld iS fy 


He put me in the ship of success and I became * A glider coursing over the 
middle of the sea. 


S59 GE Gla pull Uae Os jl g * alia Cire Gye Sli gil 


As though I in my boat, when it spread its wings * And flew the course of an 
eagle soaring from its nest... 


The simile used in this last line, likening the boat to a bird as it courses over 
the waves, displays a distinct similarity with al-Hurr’s description of the same 
phenomenon, suggesting that these poets shared a defined list of concepts which 
they wanted to address in their narratives:” 


by 13) Fy a dal amy Gia * aed Ge Calas if algeS Co yu 

| yonll alas Ss SLY) Quai a8 * | gai oo a sill plee Y! Lys ay 53 
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It went like an arrow shot from a bow * Outpacing the course of the eye 
as it passed. 
If they succeeded, the passengers’ lives would be lengthened * But the journey 
might have diminished their hopes or cut short their existence. 
When we cut through the darkness of the sea and our nocturnal journey * 
The lights of splendid Mecca shone for us. 
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Our sight and our hearts dawned in * Them, and at that moment our feverish 
livers were refreshed. 
And the impression of the Ka‘ba, towards which we * Crossed land and sea, 
received us. 


It is almost as though Ibn Ma‘sum could be capping al-Hurr when he too comes 
to describe the emotional relief of arriving on dry land:”* 


opel) dale col c1 SY! Groaad * bap edaldy gn yall cle Cada) 
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It blew to its anchorage by the shore of Jidda * And the ascent onto land 
renewed my delight. 
The breeze of imminence blew from Mecca * And the resplendence of 
the sacred house and the stone became apparent. 
My mount travelled on through the night, unwearyingly, * Towards the 
homeland of faith and the locus of piety. 


It is possible that Ibn Ma‘sum had actually read al-Hurr’s poem: we have the 
evidence of Sulafat al-‘Asr and Amal al-Amil to show that the two men knew 
of one another’s work. However, his qasida is not designed to establish a direct 
dialogue with al-Hurr. It is simply that the transnational professional community 
of scholars in which the two men participated shared the same cultural literacy, 
had a common canon and operated with the same literary competence. This was 
a Shi‘i educational community, connected in part by the migration of ‘Amili 
scholars on the Iran-Mecca-Hyderabad axis. 


Conclusion 


This chapter has identified a distinct approach to the composition of Arabic poetry 
in seventeenth-century Iran, focusing on the imbrication of literary production 
within philological scholarship as a whole. We have seen that poets such as al-Hurr 
did have a strong interest in composing lyric poetry, and while opinions may differ 
as to the taxonomies that we should use for describing the forms of adab produced 
by members of the ‘ulama’, I would argue that modern literary scholars should 
not discount the verse of poet-divines in the belief that it lies beyond our remit. 
However, it does seem to me that this poetry should be studied with due regard 
for its authors’ fields of reference. The lyric poems composed by al-Hurr and the 
community of ‘Amili scholars in Mashhad and Isfahan not only connected their 
authors locally through the use of forms and themes, and bound the diasporic 
‘Amili community together, but also functioned as sites for playing with semantics 
and rhetoric, and potentially opened up debates about knowledge and cognition 
that would have resonated within study circles. The ‘Amili community in Iran may 
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therefore have used Arabic poetry in a more obviously scholastic way than many 
of their contemporaries in the Arabian Peninsula, even as writers like al-Hurr 
consulted a corpus of Arabic texts, like Sulafat al-‘Asr, which were also accessible 
to his contemporaries in places such as Yemen. Yet, when he came to compose 
his versified pilgrimage narrative, al-Hurr evoked a body of images that feature in 
the work of his contemporaries across the Arabian Sea, once again connecting his 
local environment with a transoceanic high culture. 


Chapter 5 


HYDERABAD 


FARAJ ALLAH AL-SHUSHTARI AND SALIK YAZDI 


Salik Yazdi and Faraj Allah al-Shushtari: A collective biography 


The contemporaries Salik Yazdi and Faraj Allah al-Shushtari should both be 
considered major poets of the mid-seventeenth century. If they are virtually 
unknown today, it is because their works remain unpublished and in manuscript.’ 
Both men are likely to have been born in the final decade of the sixteenth 
century, both pursued intersecting itineraries, and the evidence suggests that they 
encountered one another in the Deccan. Faraj Allah’s family came from Shushtar, 
in Khuzistan, south-west Iran. As we shall see, he evidently spent some time in 
Baghdad, Shiraz and Isfahan, before he migrated to Golkonda, where he attained 
great prominence as a secretary and a poet of Persian under Sultan ‘Abd Allah the 
Qutbshah. As shown in Chapter 2, he was also patronized as a poet of Arabic by 
Sultan ‘Abd Allah’s chief minister, Nizam al-Din Ahmad. The sources suggest that 
he died in Golkonda towards the end of the seventeenth century. 

Born in Yazd, Salik spent time in Shiraz, Isfahan, Baghdad and Basra, before 
leaving for India, where he first tried - perhaps without much success - to carve 
out a place for himself as a poet at the Mughal court. He subsequently found 
favour in Golkonda, where he was present alongside Faraj Allah in the middle 
of the century. He then left the Deccan for North India once more, entering the 
service of the Mughal emperor Shah Jahan in 1066/1655-6. He is known to have 
died, impoverished, in Delhi in 1081/1670-1. 

This chapter develops a picture of the two poets’ lives, their migrations and their 
literary networks. It also offers a comparative reading of their careers, exploring 
how they used their poetry to connect with their audiences. It is necessary to 
establish the contexts in which the two men operated if we are even to categorize 
them as migrant poets, as this basic research has not yet been done. 


Faraj Allah al-Shushtari 


Faraj Allah features in a work about Shushtar and its famous sons by his 
contemporary and fellow townsman ‘Ala al-Mulk Shushtari Mar‘ashi (date of 
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death unknown). ‘Ala al-Mulk was the son of the jurist and scholar Nur Allah, an 
émigré to India who was made chief judge of Lahore in the late sixteenth century, 
and who is today remembered as a Shi‘i martyr, flogged to death on the orders of 
the Mughal emperor Jahangir in 1019/1610.’ The existence of “Ala al-Mulk’s work, 
which is entitled simply Firdaws (Paradise), points to the importance of networks 
of sectarian and civic allegiance on the international stage, since it testifies to the 
transregional spread of scholars and poets far beyond the town of Shushtar, and 
to their continuing contact with, and loyalty to, one another. These networks were 
evidently durative, and when one citizen of a particular town forged a career in a 
distant land, it opened up opportunities for his compatriots. Such may well have 
been the case with the poet Khalqi (d. 1047/1637-8), another scion of Shushtar 
who emigrated to the Deccan, where he taught at the royal hospital (Dar al-Shifa’) 
in Hyderabad and was employed to edit several books for Sultan ‘Abd Allah.’ 
‘Ala al-Mulk’s Firdaws makes it clear that Khalqi and Faraj Allah shared the same 
teacher, another reason which encourages us to speculate that Faraj Allah may 
have been prompted to travel to the Deccan because of his fellow townsman’s 
success there.* 

Writing from the perspective of a contemporary, ‘Ala al-Mulk describes 
Faraj Allah as a student of the theologian Mir Taqi al-Din Nassaba of Shiraz (d. 
1019/1610-11).° This indicates that Faraj Allah spent time in Shiraz during his 
youth, and gives us a terminus ante quem for his birth; if he received instruction 
from Nassaba, it is likely that he was born at a point between 1590 and 1595. This 
supposition is supported by Ibn Ma‘sum’s statement that Faraj Allah was upwards 
of seventy years old when he encountered him in the majlis of Nizam al-Din 
Ahmad.° As Faraj Allah was one of Nassaba’s students, we can also locate him 
within a network of religious scholars who were trained in Shiraz and who attained 
prominence in India.’ In addition to giving this piece of information, ‘Ala al-Mulk 
describes Faraj Allah as a ‘learned man, poet, secretary and composer of riddles’ 
(fazil u sha ‘ir u munshi u mu ‘amma ’i), which would tend to confirm what the 
facts of his education suggest: that Faraj Allah may have been a professional poet, 
but that poetry was not the only way in which he earned his living.* Nasrabadi’s 
tazkira emphasizes that Faraj Allah attained ‘limitless property and wealth’ in 
the service of Sultan “Abd Allah.’ It may have been through practising a series of 
complementary professions at the court of Golkonda, including the composition 
of lyric and panegyric poetry, secretarial work and scholarship, that Faraj Allah 
met with such success. However, it is clear that he was celebrated as a poet in his 
own time, as Sa’ib (d. 1086-7/1676) responded to one of his ghazals.'° 

The only other concrete date to hand concerning the life of Faraj Allah can 
be deduced from an indirect quotation ascribed to the literary biographer Taqi 
Awhadi (d. after 1042/1632-3), who purportedly met the poet at the port of 
Cambay in Gujarat.!' We know that that Awhadi was in Gujarat from c. 1015- 
21/1606-13, and if this statement is true it would therefore suggest that Faraj Allah 
made straight for India after the conclusion of his studies.” The literary biographer 
Qudrat Allah Gupamavi (d. 1281/1864-5) states that Faraj Allah died towards the 
end of the seventeenth century." 
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Turning away from the narrative sources, we can look to Faraj Allah's own 
poetry for information about his life. Substantial caveats are required, because 
the statements which he makes in his lyric verse are not intended to be positive. 
Nevertheless, he does make some suggestive references, such as the remark:" 


Cuan ye Gl phil Fee pane Ye eS * care atiler § 21 ye alle 


My style is Arabic, my images Persian * My discourse is Persian, my flesh 
and blood are Arab. 


Comments such as this are often made by poets writing in an adopted idiom of 
high culture.!° In this case, they cast Faraj Allah as an Arab whose approach to 
writing mingled the imagery and rhetoric of Arabic verse with those of Persian. 
It may seem to us reductive that a poet who so obviously inhabited cosmopolitan 
spaces would create such an antithesis between lineage and culture. Nevertheless, 
these remarks point to a recognition of the idea that identity could be constructed 
in different ways. Faraj Allah is suggesting his participation in a shared artistic 
idiom of Persian high culture and his embrace of a way of being common to 
Safavid men of learning trained in the Islamic religious sciences. 

We also find allusions to cities in Faraj’s Persian verse. The poet’s evocation 
of Baghdad and Isfahan would have acquired a heightened significance if he did 
actually spend time in them, marking nostalgia for both a textually constructed 
ideal and a real, remembered past. Baghdad and the Tigris are the home of his 
idealized beloved, a Yusuf of beauty,'° while he speaks of Isfahan in the following 
terms:'” 


Vs Sa 9 yp 9 Sa pas Gh A SL ye eS * Canel ocldll Glgduaal G se @ A Gall G poe 


Why would anyone be so distraught, in this house of strangers * As Faraj 
when he arrived in Isfahan, the abode of pleasure? 


He also refers to Shiraz, where we have located him in his youth, and he balances 
Iran against India in representing his former and current existence:'* 


ar shes Cledeal sl 9 Slop Gl * 1S jls aeale aia col 9&9 GT Cua 


My nature can find no harmony with the land of India * The waters of 
Shiraz and the air of Isfahan suit me. 


And: 
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The Deccan has become the envy of Iran in the age of King “Abd Allah * It is 
whatever you may wish it to be, but there is no wine of Shiraz. 
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While it may superficially appear that lines such as these are designed to vaunt 
Iran over India, a more nuanced interpretation is required. Faraj’s references to the 
cities of Iran evoke the qualities for which they were renowned in the historical 
corpus of poetry: Isfahan was famous for its equitable climate, while Shiraz was 
known for its wine, and for the canals, most particularly the Ruknabad, which 
watered the city.” Faraj’s comparisons do not denigrate the Deccan. Instead, they 
are purposefully designed to imply that, at the time when he was writing, there was 
not the same historical weight of literary representations of the Deccan as an idyll 
in Persian which already framed understandings of cities like Shiraz and Isfahan. 
We find further images which seem designed to re-orient the Deccan and to place 
it on the map of Persian poetry, such as:7! 


Caps SIS 5) 9 pads 5) US Gud YSo 5p 


‘Settle in the Deccan and pick flowers from Kashmir and Kabul; an allusion to 
the corpus of poems in which Kashmir is depicted as the garden of India, and the 
tulips of Kabul are celebrated. Another seemingly complimentary image plays with 
the story of Khaqani’s (d. between 582 and 595/1186 and 1199) imprisonment in 
Shirvan:” 


Saad hg ph Sa She 5 asilila 44 Gye * ad al ep Gli gj) OI I aie 


For how long should I, Faraj Allah, bear the cruelty of the contemptible? * I am 
not Khagani, and the realm of the Deccan is not Shirvan. 


Salik Yazdi 


While our understanding of Faraj Allah’s travels must remain fragmentary in some 
respects, a fuller picture is available for his slightly younger contemporary, Salik 
Yazdi. To begin, Nasrabadi offers the following information on the poet: Salik 
started his career in Shiraz, and then travelled to Isfahan in the guise of a dervish.” 
He subsequently emigrated to Golkonda, where he became affiliated with the court 
of Sultan ‘Abd Allah. Nasrabadi then states that ‘when they expelled the Mughals 
from the Deccan, he went to Shahjahanabad [Delhi]’** This is an ambiguous turn of 
phrase, but, as suggested herein, Salik’s poems, most particularly his chronograms 
and his odes, may indicate that Nasrabadi is referring here to the defection of the 
Mir Jumla Muhammad Sa‘id Ardistani from the side of the Qutbshahs to that 
of the Mughals in 1066/1655. Further support for this thesis is available in the 
biographical anthology of Kishan Chand Ikhlas (d. after 1160/1747), Hamisha 
Bahar (Forever Spring or The Oxeye Daisy), where it is reported that Salik entered 
the service of Shah Jahan in 1066/1655-6, the same year as the defection.” 
Nasrabadi continues to state that after Salik’s arrival in Delhi, Danishmand 
Khan (d. 1081/1670), a poet-patron also known by the pen name Shafi‘a Yazdi, 
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showed him particular favour, on account of the fact that the two men were both 
from Yazd.*’ Salik became impoverished when his property was stolen from 
him, and he died in Delhi, sometime prior to the completion of the first draft of 
Tazkira-yi Nasrabadi (1086/1676).”* The dating can be refined from other sources, 
according to whom Salik died in 1081/1670-1.” 

Considerably more detail, which invites us to rethink the statements of 
Nasrabadi and the other biographers, can be found in Salik’s divan. It is clear that 
his travels were more convoluted than the anthologies suggest. One poem, which 
must date among his earliest, describes the house of Mirza Hakim, the kalantar 
(mayor) of Yazd, his hometown, indicating that he may have been supported as 
a poet from a young age.*” As one would expect of a budding poet, he evidently 
progressed from Yazd to the more competitive environment of Shiraz, because he 
composed three poems in praise of Mu‘in al-Din Muhammad, ‘the Asaf of the 
Age, who became vizier of Fars in 1018/1610.*! In one of these poems, a eulogy, 
he writes that he has praised Mu‘in al-Din Muhammad ‘for some time.” Taken 
together, this information suggests that Salik may have spent an extended period 
in Shiraz during the second or third decade of the seventeenth century, enjoying a 
form of patronage that was not royal but aristocratic. Aristocrats and high-ranking 
bureaucrats would continue to support him throughout his career. 

A small number of Salik’s occasional and commemorative poems support the 
biographers’ claims that he continued from Shiraz to Isfahan. It is worth bearing 
in mind that the majority of his output consisted of ghazals, and if he met with 
success in the Safavid capital he probably achieved it through composing lyric, 
rather than panegyric poetry. Part of his audience may have consisted, not of an 
elite, but of a more middle-class reading public. Nevertheless, he did dedicate 
a tarkib-band to the sadr Mirza Habib Allah, one of the highest officials in the 
land; and he wrote another tarkib-band in praise of Amir Khan, the qurchi- 
bashi, head of the Safavid royal guard from 1041/1632 to 1046/1637, during 
the reign of Shah Safi (r. 1038/1629-1052/1642).** The only piece preserved in 
the extant manuscripts which he wrote in praise of a Safavid monarch is a short 
qasida composed when a falcon which Shah Safi had lost was recovered.* It is 
most probable that these three poems do not locate Salik within the Safavid royal 
entourage; instead, they may mark his attempts to gain a foothold within larger 
networks that expanded out from the palace. A poem dedicated, after all, is not 
automatically a poem accepted. 

It was probably at this point, in around 1635, that Salik decided to emigrate 
to India. We can trace his path from Isfahan to Iraq. A short masnavi in praise 
of Baghdad and the bathhouse constructed by its Safavid governor, the Georgian 
Biktash Khan, locates him there at some point between 1040/1631-1047/1638.** It 
seems that he then travelled south, towards the Persian Gulf. In a tarkib-band, he 
describes a ship which he saw at Basra, and praises its governor, ‘Ali Padishah, who 
was in power from 1033/1624 to 1055/1645.” We are left to speculate about how 
exactly Salik reached India, but the port of Basra was a major hub of connectivity 
with Sind, Gujarat, Malabar and Kerala in the 1630s, and his description of a ship 
in his poem to the city’s governor is suggestive.** 
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It is from the early 1640s onwards that we can begin to speak of Salik’s 
movements with precision, because his chronograms from this time are recorded 
in the manuscripts. The evidence indicates that Salik made serious attempts to 
gain the favour of the Mughals before he headed south. In a chronogram, he 
celebrates the birth of a son of Prince Dara Shukuh (d. 1069/1659) in 1053/1643- 
4.° He also dedicated an undated eulogy to a certain Asaf Khan, who is likely 
to be the illustrious khan-i saman, one-time governor of Bengal and the Punjab, 
and commander of the Mughal armies in the Deccan.” As this Asaf Khan died in 
1051/1641, the existence of these poems would give us a terminus ante quem for 
Salik’s arrival in north India that is consistent with the view that he left Iraq by 
1638 at the latest. 

The year 1053/1643-4 may have been the year in which Salik travelled to the 
Deccan, because, in addition to the chronogram on the birth of Dara Shukuh’s 
son, he also has another chronogram dated to this year, celebrating the birth of 
a boy to a certain Janbaz Khan." The only likely candidate who bears this name 
is an Iranian émigré with the proper name Ahmad Husayni Mazandarani, who 
is mentioned in the commonplace of Nizam al-Din Ahmad Gilani, the doctor of 
Sultan ‘Abd Allah the Qutbshah.” 

Salik obviously hoped to make an entrance in Golkonda, as one of his 
panegyrics to Sultan ‘Abd Allah is introduced by a rubric stating that it 
was composed when the author was travelling from Akbarabad (Agra) to 
Hyderabad.* The quantity of his poems dedicated to the elite of the Qutbshahi 
sultanate suggests that it was in the Deccan, finally, where he found a consistent 
source of royal and aristocratic support. By arriving in Hyderabad, he joined 
the ranks of a number of émigré poets from Iran who clearly formed an elastic 
network in the Qutbshahi sultanate, including not only Faraj Allah al-Shushtari, 
but also Amani of Kirman (fl. c. 1070/1659-60), who wrote panegyrics in praise 
of Sultan ‘Abd Allah. Like Salik, Amani had eulogized Mirza Habib Allah in 
Isfahan.“ Another poet who formed part of this network is Mir Kazim Husayni 
of Najaf, known as Karim, who composed a long ethical work for Sultan ‘Abd 
Allah which reformulates narratives taken from Mirrors for Princes, including 
Nizami’s Haft Paykar.* 

Salik’s chronograms from Golkonda cover the period between 1055/1646 
and 1064/1654, indicating that he stayed there for around a decade. One of his 
major patrons appears to have been Sultan ‘Abd Allah himself, to whom he 
addressed eleven qasa ‘id and dated pieces. Some of these are eulogies, but others 
are occasional poems which speak to the ways in which he interacted with the 
sultan. He memorialized ‘Abd Allah’s construction of a bridge at the port of 
Masulipatnam in 1057/1648;*° an orchard in 1063/1653-1064/1654;” a house of 
mirrors in 1063/1653* and celebrated the renovation of a palace in 1055/1645.” 
Poems such as these have the air of officially sanctioned performance pieces, 
designed to chronicle the king’s building programme. Like Kalim Kashani’s poems 
on the architectural patronage of the Mughal emperor Shah Jahan, ‘poem and 
building [are] united as projections of royal dominion across time and space’ in 
these texts.*° 
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Salik did not just write for Sultan ‘Abd Allah. His extant poems locate him in 
a network of émigré Iranian scholars, bureaucrats and military leaders who were 
responsible for much of Golkonda’s political direction. He composed three poems 
in praise of the pishwa Muhammad ibn al-Khatun al-‘ Amili (d. 1050s/1640s), who 
was one of the most eminent political figures and scholars in the first half of ‘Abd 
Allah's reign, and an exegete, a scholar of logic and philosophy, a prose stylist, and 
a patron in the fields of lexicography, historiography, the religious sciences and 
poetry.*! Salik’s major patrons, however, to whom he dedicated a combined total 
of twelve poems, were Ibn al-Khatun’s successor, Mir Muhammad Sa‘id Ardistani, 
Mir Jumla of Golkonda, and Mir Muhammad Sa‘id’s son, Muhammad Amin. 
Like the poems which he composed for the sultan, the pieces that Salik wrote for 
these two men range from straightforward encomia to commemorations of their 
constructions. Mir Muhammad Sa‘id was a diamond merchant and a shipping 
magnate in addition to acting as prime minister of the Qutbshahi state, and so it is 
perhaps unsurprising that Salik’s poems to him include a celebration of a ship that 
he had launched in 1057/1647.° The date in this poem is given through the words 
‘A ship on the way to the eternal Ka‘ba; a reminder of the transregional system of 
connectivity in which Salik and his patrons consciously participated.* 

Salik also memorialized Mir Muhammad Sa‘id Ardistani’s military campaigns 
against the rajas of the Carnatic, commemorating the capture of fortresses at Guti 
in 1056/1646 and Gandikota in 1060/1650." These campaigns were conducted with 
the support of the sultan, but Mir Muhammad Sa‘id’s autonomy was evidently a 
source of some worry for ‘Abd Allah, and Salik’s composition of these pieces may, 
to an extent, mark the poet’s increasing support for, and reliance on, the family of 
Mir Muhammad Sa‘id. Salik would go on to write a chronogram in 1061/1650-1, 
celebrating the construction of a mansion for Muhammad Amin.*° As we saw 
in Chapter 2, similar poems were composed in Arabic for Ibn Ma‘sum and his 
father when they took up residence in new homes in Hyderabad. Salik’s Persian 
piece attempts to tread something of a political tightrope, expressing loyalty to the 
family of the Mir Jumla while also offering a degree of praise to the Sultan. 

Since Salik had thrown his lot in with the family of Mir Muhammad Sa‘id 
Ardistani, the events of 1066/1656 had an inevitable effect on the poet’s career. 
That year, Mir Muhammad Sa‘id collaborated with the future Mughal emperor 
Awrangzib (d. 1118/1707), at this point responsible for Shah Jahan’s Deccan 
campaign, in the co-ordination of the Mughal attack on Golkonda.* Sultan “Abd 
Allah had Muhammad Amin temporarily arrested and incarcerated. In early 
1066/1655, Mir Muhammad Sa‘id was formally welcomed by the Mughals and 
began the journey north to Delhi.” Muhammad Amin followed in his wake. 
While it remains a matter for speculation, it seems likely that this is the moment of 
‘expulsion’ which Nasrabadi describes in his biography of Salik. 

Regardless of the exact trigger for his move north, Salik’s praise poems indicate 
that he returned to Delhi in around 1655, and began to eulogize a new series of 
patrons. There is only one poem dedicated to Shah Jahan.** A further two are 
addressed to Zafar Khan Ahsan (d. 1073/1662-3), the governor of Kabul and 
Kashmir who is discussed in more detail in Chapter 6.*° Another praises Shayasta 
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Khan (d. 1105/1694), the son of one of Salik’s dedicatees from his first stay in the 
north, Asaf Khan.” Shayasta Khan was close to Awrangzib and had been heavily 
involved in the Mughal campaign against Golkonda, and so Salik’s connection to 
him may be indicative of the partisan circles in which he found himself in Delhi. 
Curiously, there is not a single poem by Salik in either of the Tehran and Hyderabad 
manuscripts which is dedicated to his supposed patron in Delhi, Danishmand 
Khan. As we saw for his sojourn in Isfahan, this absence opens up the likelihood 
that it was through short, lyric ghazals, not long, formal pieces, that Salik forged 
his most important literary relationships in Delhi. 

A cross-reading of the biographies of Faraj Allah and Salik and the kinds of 
poetry which they wrote raises a series of interesting problems. Both men covered 
an expansive geographical area, and their itineraries are marked by affinities, such 
as their stays in Iraq, which highlight the importance of hubs of connectivity like 
the port city of Basra to literary production in the Safavid-Ottoman borderlands. 
Thanks to his eulogies, we know a lot more about Salik’s movements and the 
mostly aristocratic, or aristocratic-bureaucratic, contexts in which he tried to 
find success, than we do about Faraj Allah and his migrations. We may speculate 
that Faraj Allah enjoyed greater security than Salik, partly because he was not 
just a professional poet, but a secretary and a scholar too, and partly because 
his bilingualism with Arabic gave him a second set of interlocutors in India. 
However, I would like to hold off from interpreting the evidence in this way. At 
the heart of this issue lies the question of why individuals such as Salik and Faraj 
Allah travelled. Did they journey to India because they were unsuccessful in Iran 
and Iraq, or did they regard circulation positively, as the key to a greater exposure 
to the world, as a way to generate more income and to forge connections, and 
as a means to improve their writing? The evidence overwhelmingly suggests 
that figures like Salik and Faraj Allah thought in a networked way: travel was an 
inherent aspect of a literary career. 


Saliks Khusraw u Shirin: A dialogue with the corpus 


The manuscript of Salik’s collected works which is now housed at the University of 
Tehran contains a short masnavi poem entitled Dastan-i Khusraw u Shirin az Tab -i 
Salik Yazdi (The Story of Khusraw and Shirin [Re-Told] from the Temperament of 
Salik Yazdi). The most famous version of this romance, which tells the story of the 
affair between the Sasanian king Khusraw Parviz (r. 590-628 CE) and the princess 
Shirin, forms part of the Khamsa (Five Works) of Nizami Ganjavi (d. 613/1217 
or earlier). In the centuries after Nizami’s death, poets authored responses to his 
narratives, and in time these responses became models for imitation themselves.” 
The game, if we are to call it that, became increasingly complex over time, as each 
imitation drew on its forebears and developed links with more and more versions 
of the story.” By the beginning of the seventeenth century, at least eleven poets had 
written masnavis entitled Khusraw u Shirin or a variant thereof, and many further 
narrative poems had engaged with elements of the Khusraw u Shirin corpus, 
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from plot devices, to imagery, to the cultivation of a similar emotional tone in 
representing an ideal of romance.® An evolving tendency to shift from focusing on 
the relationship between Khusraw and Shirin to concentrating on the relationship 
between Shirin and Farhad may reflect a desire to emphasize Farhad’s more self- 
sacrificing code of love at the expense of Khusraw’s ‘concupiscent passion. 

On the basis of the titles alone, it may be tempting to imagine that the later 
versions of the narrative are conservative in their approach to storytelling, in 
their depiction of the protagonists, and in their use of imagery, but in fact they 
each possess a unique voice. A connected group of poets who lived in Timurid 
Herat, including Jami (d. 898/1492), ‘Ali Shir Nava’i (d. 906/1501) and Hatifi (d. 
927/1521), may have been the first set of prominent contemporaries to publish 
responses to Khusraw u Shirin which were in dialogue with one another, each 
designed to distinguish the author from his interlocutors but to acknowledge the 
chain in which he found himself.* Nava’i’s response was composed in Chaghatai 
Turkic, developing a multilingual aspect to the reception of the story which 
would be amplified throughout the early modern period.® Because of dynastic 
connections and the circulation of cultural capital, Herat was an equal source 
of inspiration to authors active in Safavid Iran, the Toqay-Timurid Khanate of 
Central Asia, Mughal India and the Deccan sultanates, and poets active in these 
polities during the sixteenth and seventeenth centuries set about creating their 
own networks of Khusraw u Shirin texts, which re-articulated the geographical 
locus of literary authority in the Persianate world. 

The recorded number of Persian versions of Khusraw u Shirin composed during 
the seventeenth century is at least nine, almost as many as were written during the 
preceding four centuries since Nizami’s death, and so it seems that this period 
witnessed a vogue for re-fashioning the story.’ References to the love triangle 
between Khusraw, Shirin and Farhad were ubiquitous. They were commonly 
alluded to in contemporary lyric poetry - including the lyrics of Faraj Allah: 


CdS ub Geen 591 aa pile * a gd GB (Se SO od 5 Gop agd 8 


What benefit is there if the death of the man who levelled mountains saddens 
Shirin? * Farhad must be mourned at Bisutun. 


Narrative sources relate that murals depicting the protagonists of Nizami’s romances 
were also to be found in the mansions of Hyderabad during the seventeenth century, 
including images of Khusraw spying Shirin bathing, and manuscript copies of 
all the pre-existing versions of Khusraw u Shirin were circulated and read at this 
time.” Furthermore, re-imaginings of Nizami’s romances formed a significant 
part of the landscape of Dakhni literature which was also being produced during 
the seventeenth century under Qutbshahi patronage.” The popularity of the story 
and common understandings of how it should be depicted would have meant that 
any seventeenth-century poet embarking on a rewriting of Khusraw u Shirin faced 
a considerable test of their creative powers, since engaging with the same material, 
the same metre and the same fields of imagery as their predecessors exposed 
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them to greater critical scrutiny and actively encouraged comparison between 
them and other poets. That readers thought in this comparative way is clear from 
remarks made by the anthologist Nasrabadi, who writes of Mirza Ja‘ far Qazvini (d. 
1021/1612): ‘In the imperfect opinion of the present writer, nobody after Shaykh 
Nizami told the story of Khusraw u Shirin better than he did?! However, a cross- 
reading of the many different seventeenth-century recensions of the story suggests 
that we should step back from considering them a uniform mode or genre of 
writing. When one actually sits down to compare them, the differences between 
them are palpable.” The Farhad u Shirin of Mir ‘Aqil Kawsari of Hamadan, for 
example, is both far longer and far more plot-driven than many of the other 
seventeenth-century rewritings, and the characters of the nurse and Mahin Banu, 
who both play an important role in Nizami’s original, figure prominently.” The 
version by Mashriqi of Herat, by contrast, is far more lyrical, and concentrates on 
theorizing love and passion.” 

When Salik Yazdi came to write his version of the story in Golkonda, sometime 
around 1060/1650, he considered the other recensions which had been composed 
in Iran and India. The introduction to his poem includes a catalogue of past poets 
whom he regarded as models, including Vahshi Bafqi (d. 991/1583), who spent 
most of his life in Salik’s hometown of Yazd and the nearby palace complex at Taft 
in Iran;’”° and one of Vahshi’s correspondents, ‘Urfi Shirazi (d. 999/1591), who 
emigrated to India and was supported by ministers of the Mughal emperor Akbar 
(d. 1014/1605).”6 

Three of Salik’s contemporaries whose versions of the story we should also 
consider when thinking about his rewriting are: the aforementioned Ja ‘far 
Qazvini, who rose to prominence under the Mughal emperor Jahangir (r. 
1014/1605-1038/1627); Adham (d. 1060/1650), who spent time at the court of 
Shah Jahan (r. 1037/1628-1068/1657) at a similar time to Salik’s first visit;7” and 
Mirza Muhammad Amin Shahristani (d. 1047/1637) who pursued careers in 
Iran, Mughal north India and the Deccan, serving for a time as prime minister 
of Golkonda under Sultan Muhammad Quli (d. 1020/1612). Using the pen 
name Ruh al-Amin, Shahristani wrote not just a version of Khusraw u Shirin but 
also a complete set of responses to the other four poems of Nizami’s Khamsa.” 
His employment at the court of the Qutbshahs makes it likely that Salik read his 
version of the story too. 

The recension of Salik’s Khusraw u Shirin as it survives in the Tehran manuscript 
is incomplete, and it is therefore impossible to know for sure whether the poet had 
intended it as a full-length romance or as a representation in miniature, but the 
way in which the extant text treats the narrative suggest that the complete story 
may have been short, a maximum of about forty pages. Salik’s approach is marked 
by a pronounced lyricism, to the extent that points of narrative action famous 
from Nizami’s version are largely absent from his poem. The rubricated headings 
of the sections of the poem show how Salik works out the narrative: 


482 - The Story of Khusraw and Shirin [Re-Told] from the Temperament 
of Salik Yazdi 
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483 - On the feats of the king of men and the lion of heaven [‘Ali ibn Abi Talib]. 
485 — In praise of the pivot of princes, king ‘Abd Allah [the Qutbshah]. 
487 — The reason for the book’s composition, and praise of ‘Inayat Allah, 
the doctor. 

489 - A parable [on alchemy, alluding to the difficulty of inventing images which 
Nizami had not, leading into a discussion of poetic creativity and the corpus]. 
493 — In praise of speech. 

494 - The beginning of the story. 

495 — A definition of passion. 

497 - Shirin’s arrival at the garden and Khusraw’s observation of her approach. 
501 - Khusraw goes hunting. 

503 - Khusraw arrives at the garden. 

508 - Farhad goes to Bisutun. 

509 - Shirin goes to see Bisutun. 

511 - The text breaks off. 


As these subtitles imply, Salik’s version of the romance consists of a series of scenes, 
rather than a continuous story. Like Nizami and many of the later authors, Salik 
begins the text with encomia to speech (sukhan) and passion (‘ishq), but then 
he takes the narrative in a different direction. The events which drive the action 
forward are flattened out, and focus is instead given to linking descriptions of the 
natural world with the interior, emotional landscape of the protagonists. The only 
four characters to receive any attention are Khusraw, Shirin, Farhad (the master 
builder who acts as Khusraw’s antithesis) and Shapur, Khusraw’s right-hand man 
who brings the lovers together. While Salik was able to strip out much of the 
narrative because the plot of the story would have been familiar to his readers, 
it was his deliberate choice to pare down the action in this way. In general, his 
approach contrasts strongly with that of his near-contemporary Ruh al-Amin, 
who displays a clear concern for exploring the motivation of the characters and 
plotting, and who retains additional characters present in Nizami’s original, 
including Khusraw’s father, Hurmuz; Shirin’s mother, Mahin Banu; and Shirin’s 
horse, Shabdiz. Salik’s diminished focus on narrative, in contrast, is much more 
closely connected to the version of “Urfi, another incomplete work, in which the 
story is confined to the two locations of an isolated garden and Mount Bisutun. 
‘Urfi even states that he has minimal interest in the characters, and is instead 
motivated to explore the nature of love, which points towards a re-evaluation of 
the function of the romance, away from narrativity and towards lyricism.” 

A close reading of the ways in which the poets treat the same imagery serves to 
show how Salik constructed his own textual network. Salik begins the first main 
section of his narrative, ‘Shirin’s arrival at the garden and Khusraw’s observation 
of her approach, in the following way:*! 


jel phe ab ag ly GhaS* 55 si eme yj oald Value 
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One daybreak, smiling over new year’s morn * When the sorrow that afflicts 
hearts turns to joy, 
Rosy dawn decorated the horizon * Erecting an arch like the architect 
of Khawarnaq. 
The sky poured droplets from the spring clouds onto the roses * Like beauties 
when they drink wine in the morning. 


As the day dawns, we come across the intoxicated Shirin, asleep. The breeze, 
personified, wends its way towards her: 


Sh) Le title 52 4S atl ge AS * Sd) LB OI 5! yg Ul Lee 
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SS ae asl es Gg 9 aS * ES pas a gh iaad 5) a 
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Trembling and afraid, the east wind touched the nape of her neck * Who can 
know the thoughts that passed through its soul? 
The playful Shirin asked the breeze: * “Trespasser upon my secret place 
of solitude, 
‘Surely you have had enough of your existence * That you boldly enter my 
chamber?’ 
The east wind fell to the earth and let out a prayer * A prayer for the life of 
her two long tresses. 
Saying: “Why do you ask me where I am from? * I am no stranger, but 
well-known to you. 
“This is the slave of your ringlets, my name is ‘Zephyr’ * I am an old lover 
of your hyacinthine locks. 


We can think of the connections between these lines and the rest of the Khusraw 
u Shirin corpus in terms of a series of linkages, some of which are made strong 
and overt, and others of which are present but de-emphasized. Like the other 
responses to Nizami discussed here, Salik’s poem is in the same metre as Nizami’s 
original Khusraw and Shirin, hazaj-i musaddas-i mahzuf, providing a rhythmic 
ground that is primarily associated with the story.*’ The relationship with Nizami’s 
text also extends to rhetoric and imagery. On the level of the plot, the closest 
passage in Nizami’s romance concerns the arrival of Shapur at the meadow where 
Shirin and her companions come to entertain themselves.* The zephyr in Salik’s 
version, another emissary, acts as a distant echo of Shapur. Nizami describes 
Shirin’s entourage of maidens as being in a place that is ‘forbiddem’ (mahram), 
whereas the breeze in Salik’s rendition is an uninvited trespasser (nad-mahram, 
using the same word).® In another parallel, Nizami states that the women ‘brought 
roses and sprinkled them with wine, an image which Salik echoes in the line: “The 
sky poured droplets from the spring clouds onto the roses / Like beauties when 
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they drink wine in the morning’® These similarities, which are not particularly 
noticeable to the casual reader, nevertheless suggest that Salik’s engagement with 
Nizami was deliberate and sustained. He bore Nizami’s text in mind even when he 
tried to achieve a completely different effect, transposing his predecessor's images 
and rhetoric into new settings. 

If Salik acknowledges Nizami, he creates a far more obvious connection to ‘Urfi, 
borrowing from him the scene in which the breeze wakes Shirin. ‘Urfi depicts the 
scene as follows:*” 


CiEL Yaee po ap Ui patie * lela 9p SS EL au 
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* * + 


The breeze said in her mind: * ‘I will persevere until I carry [the scent of roses] 
throughout the garden. 
‘T will make a rose in the rose-bed drunken and fleet * So that each flower 
will tear its collar a hundred times. 
The perfume of roses enveloped her locks * And in that instant her eyes 
emptied of sleep. 
The whites of her eyes were roseate, her face filled with light * From head to 
toe she was as intoxicated as her eye. 
She moved her dishevelled hyacinths away from her narcissi * Spying the 
cloudy sky and the fragrance of the roses. 


+ + 


She said to herself: ‘Tt is time for the morning draft * The garden's breeze and 
wine are an electuary for my soul. 


Due to their shape, hyacinths are used to symbolize tresses of hair, while narcissi 
are used as symbols for eyes because the shape of their flowers seems to mimic the 
pupil set inside the iris, inside the white. 

When we compare this passage with the extract from Salik which is quoted 
above, we can observe the different strategies that the two poets use to describe 
how the breeze wakes Shirin. In ‘Urfi’s story, the breeze is endowed with a voice 
and agency, but it is not personified to the extent that it is in Salik’s version. 
Salik develops a single line from ‘Urfi’s version, depicting the breeze wending 
its way among Shirin’s hair, and builds on the eroticism latent in this image by 
likening the brush of the breeze against Shirin’s neck to the touch of a lover. 
Salik uses the following dialogue between Shirin and the servile breeze to 
represent Shirin as a stronger and more eroticized character than she appears 
in ‘Urfi’s version. 
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Just as Salik constructed a dialogue with Nizami and ‘Urfi, so too Ruh al-Amin 
practised a similar kind of close reading of his predecessors’ imagery while 
exercising considerable latitude with plotting. In Ruh al-Amin’s version of the 
story, the points of continuity in imagery that I have discussed here are to be found 
in the section of the narrative which relates how Khusraw sets off for the hunt. 
Nizami uses a highly distinctive image to describe the dawn:** 


Jisp ABB 5) igs AS) pes 599 GE g lates Oly 99 35 5 


When the spheres clad themselves in grey squirrel fur and sewed up the rents in 
their garments * The sable of the night hid from the ermine of the day. 


Ruh al-Amin provides a nod to this line in his description of dusk settling on the 
mountain tops: 


gd pos 2 CG cl elS 095 * Uy 5S oy 5) alld o 98 oa 


The mountain threw off the ermine cloak from its chest * And set colourful 
roses upon its head. 


He continues with his metaphor for the onset of dusk, describing the creep of the 
setting sun over the landscape: 


ASS 43)9 ab asia |) Gap * Ad8S yl yn | o 9S Gils 
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Poppies ornamented the mountain * Black-eyed peas kept watch over 
the meadow. 
The drunken tulip took a goblet of wine in its palm * And the Judas 
tree danced with the jasmine. 


Ruh al-Amin’s approach to metaphor in these lines can be compared with that of 
Salik. Both poets use the word piraya (‘ornament’) when describing the rosy glow 
of the crepuscle, but Salik’s image is altogether simpler, since he names the red 
dawn (shafaq) explicitly and writes that it ornaments the horizon. Ruh al-Amin, on 
the other hand, employs the same field of imagery to build a compound metaphor: 
the spread of red poppies over the mountainside is a circumlocution for the russet 
glow of the sun as it sinks lower over the ridges. These kinds of transpositions 
expose how the poets developed pre-existing images until the objects of their 
comparisons became almost unrecognizable. 

The seventeenth century has been characterized as a period in which poets 
expounded an aesthetic of ‘fresh-speak’ (taza-guyi), ultimately meaning the 
creation of new poetic images (ma ‘ni-afarini) by the rhetorical transformation of 
familiar tropes.*! Lines which provoked surprise in the reader, emerging from the 
texture of a poem, were often valued most highly by those critics who embraced 
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the movement.” A cross-reading of Khusraw u Shirin texts invites us to think 
about the development of images as a longer dialogue between each poet and 
corpus, rather than a radical break with the past. Indeed, when poets and theorists 
of the seventeenth century spoke of new meanings, they were not advocating that 
the corpus be ignored, rather the opposite.” In the introduction to his Khusraw u 
Shirin, Salik describes Nizami using the discourse of taza-guyi, writing:™ 


Sada yy lB ties GI) ja * HATS aiLudl Gg) AST aU 
ag OME ge 5 Ade sles * Aid 92 8G ciles Ole 5 ye 


Nizami, the one who related that tale * Used a thousand unknown images. 
The brides of his imagery were previously untouched * They were the 
palace of intricacy and the seal of thought. 


Furthermore, Salik writes that Nizami’s Khusraw u Shirin consists of speech that 
is ‘fresh (tar) and colourful (rangin), both words which feature in seventeenth- 
century critical treatises.” Salik also highlights the individual voices of the authors 
of the Khusraw u Shirin corpus, saying: ‘the sound of those who have gone still 
reverberates / Each re-telling has a fresh (taza) melody:”* Finally, he emphasizes 
that “The sea of poetic images has no shore / The bubbles [on its surface] are the 
seal on a vast treasure” In addition to casting Nizami as a great poetic innovator, 
Salik’s remarks can be seen as a manifesto for what he practices in his writing: 
a form of creativity based on a close reading of other poets’ works, down to the 
individual line. 


A panegyric ghazal by Faraj Allah 


Salik’s transposition of a narrative romance into a primarily lyrical setting draws 
our attention to the problem of how he and other émigré poets in Golkonda 
employed poetic genres. In his introduction to his Khusraw u Shirin, he states 
that he was prompted to compose the poem when he heard an acquaintance, the 
doctor ‘Inayat Allah, recite some ghazals which alluded to the characters of the 
two lovers.** This reminds us that textual genres cross-pollinated one another. 
We find similar transformations with praise poetry. Even though the gasida was 
still used as a vehicle for praise during the seventeenth century, it had long since 
ceased to be the only verse form harnessed for eulogy. As we saw when surveying 
Salik’s itinerary, many of the poems that he addressed to named dedicatees were 
not qasa’id, but rather tarkib-bands or comparatively short gita’. An equally 
important type of poetry that could be used for praise was the ghazal. The brevity, 
lyricism and polysemy of the ghazal form had been exploited for centuries. Hafiz 
(d. 792/1390) is one of the most widely imitated poets in later periods whose 
descriptions of idealized beloveds could often assume a double significance as 
references to real courtly figures who attended the gatherings in which his poems 
were first performed, where an added dimension of visual interaction between 
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performers and spectators would have brought out layers of meaning that are 
sometimes only hinted at in his texts themselves.” Such levels of significance 
may be present in a ghazal which Faraj Allah dedicated to Sultan ‘Abd Allah. 
Like many early modern ghazals, the poem largely rejects eroticism in favour of a 
profoundly melancholic air: 
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The first days of spring have left our purse, but the rose garden has not bloomed * 
There is no sign of spring and no song of its nightingale. 
The rose-bud is melancholy, closed like the nightingale’s beak * The cypress 
mourns - it is not in tune with the crescent harp of the turtle dove. 

The garden has failed to bloom, what has happened to the nightingales? * 
A hundred candles burnt the roses and not a single moth is in flight. 
Drunkards cry out their secrets with a fuddled slip of the tongue * The chests 
of the helpless are no burial ground for confidences. 

Our partridge plays with the hawk’s claws * No bird is on the plain, for the 
royal falcon has not returned. 

In our meadow the crow mimics the nightingale * A finch is not inferior to a 
song bird here. 

That we cannot reach him is our fault * We fall short — the fault is not in the 
trap that coquetry sets. 

The lightning of his beauty, which ignites the world, is what burns us * 
Whatever has no beginning cannot end. 

How can I praise love when my ear overhears? * How can I show love when 
my eyes are not open to see? 

The Deccan has become the envy of Iran in the age of King “Abd Allah * 

It is whatever you may wish it, but there is no wine of Shiraz here. 

Faraj tries to find it with fire and water * His heart looks for its appearance, 
but the moth will not immolate itself. 


The mood of the poem evokes the absence of the patron, and it might encourage 
readers to speculate that Faraj Allah is using lyricism to draw Sultan ‘Abd Allah 
back to court after a period away from it. The piece is also a deliberate attempt 
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to make new meaning out of familiar topoi, marking dissonance and the poet’s 
dislocation from Iran. In this respect, it is wholly in tune with the historical 
corpus of poems produced by writers active in locations such as Anatolia, who 
often played with the geopoetics of their spatial distance from Fars.!° It is built 
around the absence of what ought to be present: the rose and the nightingale, 
the royal falcon - an emblem for the king himself - the beloved, and the wine 
of Shiraz. Spring has arrived, but the traditional symbols of its advent are 
nowhere to be found. This is partly a metaphor, an attribution to nature of the 
feeling of desolation experienced by the narrator in the absence of the beloved- 
patron, but it is also a statement that poetic tropes are not universally mimetic, 
a reflection of the fact that at Nawruz, when the gardens of Iran blossom, the 
Deccan is coming into summer. The impossibility of bridging the gap between 
expectation and reality is strengthened as the poem continues. Crows, which 
do not warble, unsuccessfully mimic the nightingale, because the beloved is 
out of reach.’ The final two lines of the poem make explicit the thesis that 
has been developed throughout: the Deccan’s physical distance from Iran, its 
climactic and cultural differences, force a re-interpretation of familiar imagery. 
The poet cannot imbibe the wine of Shiraz in India. The ghazal’s pessimism, 
and its intellectualism, offer evidence that poetry produced under patronage, 
for named dedicatees, was not always expected to be flattering. As with Nizam 
al-Din Ahmad’s qasida in praise of Sultan ‘Abd Allah, which I studied in 
Chapter 2, Faraj Allah’s poem is freighted with expectation about the listener’s 
familiarity with the corpus. 


Shared audiences: A dialogue between Faraj Allah and Salik 


Thanks to Ibn Ma‘sum, we know that Faraj Allah was still alive and in Golkonda 
after 1068/1657. It therefore seems plausible to infer that he was in the city during 
the previous decade, and that his path crossed with that of Salik. The fact that Faraj 
Allah inscribed the jung of Fayyaz in Hyderabad in 1054/1644-5 and Salik Yazdi 
autographed the same volume in Hyderabad just one year later provides firmer 
evidence that both poets were in the city at the same time, and mixed in similar 
circles.!°° My comparison of the two poets’ ghazals in manuscript strengthens this 
hypothesis, because there are examples of emulative connections between their 
work.'° Two poems in particular allow us to explore how Faraj Allah and Salik 
constructed a literary connection with one another. More generally, these poems 
also provide an insight into concepts of creativity in the seventeenth century, 
casting light on how poets thought about imitation. We can be certain that these 
pieces represent a deliberate exchange, because Salik ends his poem with a direct 
quotation (tazmin): ‘as Faraj says: “One cannot take a dispute from this house to 
the next” 

The two pieces are lyric poems, sharing the same, rare rhyme and radif in -ana 
niza‘, and the same metre, distinctive formal elements which bind them together. 
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Faraj Allah evidently wrote his first, because he is quoted by Salik. His poem runs 
as follows:'°” 
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How can I can dispute with ignoble fortune in this house? * No sane person 
disputes with a madman. 
We do not rely on anyone more helpless than ourselves * We cannot dispute 
with ruins over the treasure. 
Whoever has a stout chest wants the torso of an angel * The hawk does not 
dispute with the partridge over grain. 
I have no dispute with the ring-dove, the nightingale and the moth * Over the 
cedar, the rose, and the candle in this garden. 
We are not like a tress of hair, but like a brush amid that hair * We have no 
dispute with the brush over your tresses. 
We speak to those understanding eyes * We have no dispute over the wine, 
the cup and the goblet. 
Arguments and controversies strike and the sanctuary is prey to them * 
Everywhere is the same, but there is no dispute at the tavern. 
It is fantasy to argue with lovers - reality is different * Two wise men do not 
dispute over a fairy tale. 
The one who has caused Faraj’s rancour is known to us * No stranger disputes 
with a stranger. 


Like the panegyric ghazal discussed above, this poem is shot through with 
melancholy. A first reading may suggest that it is a love poem, but the central idea 
of ‘dispute’ (niza ‘), which features as the repeated radif, may engage on some level 
with the concept of dialectic, which would have been important within scholarly 
majalis. The motif is developed into complementary ideas: the impossibility of 
contradicting what fortune has in store, a lovers’ quarrel, the irascibility of the 
drunkard, and philosophical debate over truth. Its themes are echoed in a second 
poem by Faraj Allah about the separation of lovers, which begins:'® 


cE) ald Gh Ad G25) ayy Us * Eloy alia aed 5! gtine Sb bs 


At the moment of parting, draw a clean line under everything * One cannot 
take a dispute from this house to the next. 
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Salik responded to the poem which I have given in full, but he chose the opening 
line of Faraj Allah’s second ghazal for direct citation in his emulation. This opens 
up the possibility that Salik’s emulative, intertextual use of Faraj Allah’s collected 
work was designed to construct a sustained and complex dialogue with his fellow 
poet. His full response runs:'” 


M0g- | 55 AiG ay aa JS aah LST + ¢ 1 53 asl a ple GLAS ele 
C) Railay pop SAS Kane grad * aa] pdte als Cal 5! side Jaa bh 
g) pp AaLS Ly Abbe Cp ja Caudal as * aiS sbaed 6 ph USS 44L5 |) ol 
EV 53 Aa 5 pas Qed AS @ 52 Cy po AS * el Ud SG 48 olSG ail ain 
EN Fi Adba paar d ghd g Cre yd 99) ge * 3 hd KEL aia Sd Cuvatia Sai 
E153 Aal gs Slay Sa 98 aye * 384 Cue Deas 12yy gine Gua _j} SLB cs! 
cE) atlas 5 AveS cy i) a jhail aS * 8 is 5 Ua jail ails 3 gla 
€) 3 Add sy 2S Gl si tip U tig * ASL & gine AS pint 5 AUlS 5] ald) 
El SAS QL Ald Cys 5) ayy GL gt * ay Sve od gp Bly chee pire 


Men of peace dispute much over my darling * Familiar or not, they dispute 
with strangers. 
Your eyes quarrel with your tresses for my heart * Like a drunkard trying 
to keep hold of a wine goblet. 
I will turn my moans into the hand-maid of the box-tree’s locks * For my 
heart disputes with the brush over those ringlets. 
See the stranger's eyes as they begin to turn * For at this feast the candle 
disputes over the moth. 
Fate is covetous, with eyes in its belly. * The ants are in the harvest, disputing 
over the grain. 
Fate, greet me, the madman, as you pass * It is a fearless child who disputes 
with a man possessed. 
Overturn the splendour of this house, proclaim a heart and creed * 
Which can banish dispute from this Ka‘ba and idol temple. 
I left the chain that binds the man possessed * From time to time one 
can dispute with a madman. 
I make peace with Salik when Faraj says: * ‘One cannot take a dispute from 
this house to the next: 


Each line in Salik’s ghazal finds a clear antecedent in Faraj Allah’s work, so that 
Salik’s ll. 1-9 correspond, in order, to Faraj Allah's ll. 9, 6, 5, 4, 3, 1, 8, 1 and 1 
(of ghazal No. 2). There is a clear method to this progression: Salik begins with 
the end of Faraj Allah’s poem, moving backwards, and then ends with a twist by 
referencing a different ghazal. Three lines from the original do not find responses 
in the imitation. Salik’s engagement with Faraj Allah’s imagery is designed to 
construct meaning out of his predecessor’s work, and in this sense his technique 
is almost exegetical. We can see this in Salik’s 1.2, corresponding with Faraj Allah's 
1.6, where Faraj Allah merely suggests the lover’s drunken gaze at the beloved, but 
Salik builds a far more explicit, and arguably far more vivid, image, of the beloved’s 
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eyes and hair fighting for the narrator’s attention like peevish drunkards trying 
to gain control of a goblet. At the same time, Salik exercises enough latitude to 
make his images definitively his own, and transforms Faraj Allah’s piece into a 
text more easily recognisable as a love lyric. He achieves this through different 
strategies of rhetoric and imagery. In 1.5, for example, he responds to Faraj Allah’s 
antithesis (tibaq) between men of ‘stout chest’ and angels with narrow waists by 
speaking of the corpulent belly and narrow eyes of fate. In so doing he retains a 
rhetorical device but changes the imagery. Salik also inverts some of the images, 
as in his 1.8, where he contradicts Faraj Allah’s argument that it is not possible 
to dispute with the mentally unwell. This is not simply a technical move. It also 
cultivates a different emotional tone, representing the poet's narrative persona as 
less constrained by the malevolence of fate. 


Conclusion 


The dialogues discussed in this chapter demonstrate that Iranian migrant poets 
in Golkonda were engaged in two activities which might seem contradictory but 
were, in fact, complementary: the close reading of the corpus and a process of 
dislocation to fit the new, local context in which they found themselves. Like their 
peers active in Golkonda in Arabic, Salik and Faraj Allah used intertextuality 
as a way to build connections with each other, their contemporaries elsewhere, 
and their predecessors. Salik Yazdi’s rewriting of Khusraw u Shirin acknowledged 
Nizami Ganjavi as one of the first great ‘modernists, but sought to refashion his 
story with a more lyrical sensibility, so as to do in the Deccan what ‘Urfi had done 
in Iran. This deliberately overwrote the work of poets like Ruh al-Amin, who did 
not adopt so much latitude in his own reimagining of the story. But dislocation 
was not confined to narrative poetry: Faraj Allah’s lament for the absence of his 
patron-beloved becomes a metapoetic exploration of how conventional images 
rooted in a sense of place, such as evocations of the wine of Shiraz, become 
untethered symbols that are more closely allied with a mood and with a weight of 
literary associations than they are with an extratextual reality. Finally, we saw how 
Faraj Allah and Salik, having played with convention, came together to rewrite 
one another’s work. In so doing, they marked their connection to one another and 
the shared, new intellectual world that they were forging together in the Deccan. 


Chapter 6 


KABUL AND NORTH INDIA 


SA’IB, ILAHI, AHSAN AND ASHNA 


Sa’ib as a node in a network 


Widely read and appreciated today, Sa’ib Tabrizi (c. 1000/1592-1086-7/1676) is 
recognized as one of the greatest poets of Persian of any historical period. He is 
frequently discussed in isolation, as a solitary genius, and there are some aspects 
of his life which provide evidence for such a reading.' For one, he spent most of 
his career outside obvious structures of patronage. Born in Isfahan, into a wealthy 
family of Tabrizi merchants, he was already a man of independent means when 
he set out for India in 1034/1624-5.’ His stay in the Mughal Empire was relatively 
short, lasting only seven years, but during this time he developed a close association 
with courtiers such as Zafar Khan Ahsan (d. 1073/1662-3), governor of Kabul and 
then later Kashmir, whom he served as a professional poet.’ Sa’ib returned to Iran 
in 1042/1632, to a life of self-sufficiency.* He spent most of his remaining forty- 
five years in Isfahan, acting as a host of literary gatherings, teaching the occasional 
pupil, disseminating his poetry in manuscript to the capital’s reading public, and 
addressing a relatively small corpus of praise poems to the Safavid monarchs 
Shah ‘Abbas II (r. 1052/1642-1077/1666) and Shah Sulayman (r. 1076/1666- 
1105/1694).° The fact that he had no particular need to participate in structures 
of patronage after his return to Iran makes it tempting - although inaccurate — to 
assume that he stood outside networks.® 

A second reason why Sa’ib is often viewed as a man who stood apart from 
his contemporaries is the quantity of his output. The overwhelming majority of 
his poetry consists of ghazals, of which Muhammad Qahraman’s edition counts 
7,015 in Persian (as well as a handful in Turkic, which Sa’ib would have spoken 
with his parents), far in excess of what many canonical poets produced.’ To give 
a contrasting example, editions of the divan of Hafiz (c. 715/1315-792/1390) 
typically consist of just under 500 ghazals. The presence of a private scriptorium 
in Sa’ib’s house in Isfahan may have helped to ensure that his poems were 
disseminated in manuscript as he composed them, rather than that he lived with 
them and edited them down, but regardless, it is an extraordinarily voluminous 
body of work.* The ostensibly lyrical quality of this corpus, and the relative paucity 
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of occasional poems in Sa’ ib’s divan, both make the process of mapping his entire 
web of interlocutors a complex one, and lead, again, to the impression that his 
character and his verse were marked by individuality and strength of feeling, 
rather than by sociability. As the poet himself claims, projecting himself as a man 
who cannot be understood by his fellows:? 


qline ) sides quad ogi (SiR dy 2 Kae ye de de Glade ead 5) ile 


Sa’ib, what matters it to me that men of literary taste are nowhere to be found? * 
No eloquent poet needs an auditor. 


Yet, Sa’ib did function as an important node within literary networks in Mughal 
India, in Safavid Iran, and between the two states. He was a source for Nasrabadi, 
who had a close friendship with him, and he transmitted information about 
émigré poets who had gone from Iran to India to the anthologist, contributing to 
the circulation of knowledge about the state of literary production in the Mughal 
Empire.’® Nasrabadi reports that he visited Sa’ib at his house in Isfahan, where 
he met other men of letters;'! and that he saw and read numerous manuscripts 
which the famous poet had in his library, including copies of the ten divans of 
Hakim Rukna-yi Kashi (d. 1066/1655-6), who may have had quite an influence on 
Sa ’ib’s formative years.” Nasrabadi, who was well regarded by his contemporaries 
as a prose stylist, also co-wrote letters with Sa’ib that they addressed to Mulla 
Mustafid Chakdilaki, a poet of Balkh who worked for the Toqay-Timurid Khanate 
of Central Asia.’ The tazkira gives some impression of the ways in which Sa’ib 
made his presence felt more broadly in Isfahan’s literary world too. He chose a 
pen name for Mirza ‘Ala al-Din Muhammad, a grandson of Shah ‘Abbas I;"* and 
he recommended junior poets for employment with state officials, indicating how 
literary prestige and political structures were intertwined.” Significantly, we find 
similar stories concerning Sa’ib’s activities in Mughal India, making him part of a 
select group of otherwise mostly political figures who not only achieved success, 
but who were also regarded as authorities, within more than one state. To give 
an example, Sa’ib chose a pen name for Mirza Amin, a high-ranking Mughal 
functionary who served in Bengal.’* 

Sa’ib fell in with Zafar Khan Ahsan when he arrived in Kabul, his first stop after 
he entered the Mughal territories overland. There he encountered another poet of 
a similar age, who was already attached to the governor's retinue: Ilahi Hamadani 
(d. c. 1063/1653). While Sa’ib’s name is still feted today, Ilahi lies forgotten, and 
both his divan, and a tazkira which he wrote, entitled Khizana-yi Ganj-i Ilahi 
(The Vault of the Divine Treasure), remain in manuscript.'” A sayyid, Iahi had 
left his native town of Asadabad in western Iran in order to carve out a career 
for himself. Initially, he followed a similar itinerary to Faraj Allah al-Shushtari 
and Salik Yazdi, moving to Shiraz in order to attend a madrasa in 1010/1601- 
2, and then migrating on to the Safavid capital at Isfahan.’* It seems that [ahi 
decided to depart Iran for India in 1018/1609-10, and that he spent several years 
in Qandahar en route, before arriving in the then Mughal capital at Agra.” The 
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biographer Taqi Awhadi met him there in 1022/1613-14, by which time Ilahi had 
managed to enter the circle of Mahabat Khan (d. 1044/1634), at this point a trusted 
courtier of the emperor Jahangir.” Evidently, Ilahi established a broader courtly 
network, as he had attached himself to Zafar Khan Ahsan by the time that the 
latter was appointed governor of Kabul in 1033/1623-4, and he accompanied him 
there.*! Like Sa’ib, he was highly mobile while he was in the service of Zafar Khan, 
following him wherever he travelled. Zafar Khan’s appointment as governor of 
Kashmir in 1042/1632 coincided with Sa’ib’s return to Iran, but Ilahi remained 
loyal to his patron, and he settled in Kashmir for good, eventually dying there in 
around 1653.” He famously had his own garden constructed in Kashmir, which 
became a gathering place for poets and was memorialized in poems by Zafar Khan 
Ahsan and Qudsi.” 

As is the case with the other literary circles discussed in this book, for us even 
to be able to speak of a connection between Sa’ib and Ilahi requires a detailed 
investigation of poems and biographical anecdotes, many of which remain 
in manuscript. Since the collected works of Sa’ib are published and can be 
accessed with facility, and the works of ahi cannot be studied so simply, there 
is an inequality in the evidence which makes it easier to assume that Sa’ib was 
the major poet and Ilahi the minor. Yet there are indications that Iahi and Sa’ib 
were treated with equal respect within Zafar Khan’s entourage. This is all the more 
comprehensible since Sa’ ib was still a young man who was gaining a reputation for 
himself when he arrived in Kabul. Ilahi had been canonized by the essayist Mulla 
Tughra, who names him as one of the best writers of the era; and by the poet Salik 
Qazvini, who devotes a section of his topographic masnavi, Muhit-i Kawnayn (The 
Sphere of the Two Worlds), to him.** Ahsan also lists [ahi and Sa’ ib as equals in his 
poem Maykhana-yi Raz (The Tavern of Mystery), stating that both men helped him 
to develop his own poetic temperament:”° 


CR 4 G5 I yo Ab 9 AF ye arb ad ga IS 4 ata 


* 


CA Jah 5 tee 5 cell * Gail ol lol 5 tel yes 


When my poetic temperament blossomed in Kabul * My desire to think 
through speech increased. 


* 


Ilahi and Sa’ib were the most eminent poets * Among the friends at that 
gathering. 


Zafar Khan's discussion of his own poetic temperament (tab ‘) brings us onto 
one of this chapter’s key concerns: how patronage and poetic talent created two 
hierarchies which often undermined one another. Even though Ahsan was the 
social superior of Sa’ib and Ilahi within the political structures of Mughal India, 
he was their inferior in verse, a dilettante in a field where they were professionals. 
Poetry brought Ahsan socially closer to Sa’ib and Mahi in other ways, too: like 
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them, he wrote his own panegyrics in praise of the Mughal emperor Shah Jahan 
(r. 1037/1628-1068/1657), making him, on some level, just another eulogist in 
the orbit of the imperial court. We find a parallel set of fluid hierarchies in the 
connection between Ahsan’s son, ‘Inayat Khan Ashna (d. 1082/1671), and the 
professional poets whom he knew and supported, including Kalim Kashani (d. 
1061/1651).”” Ashna is best known today for his summary chronicle of the life 
of Shah Jahan, compiled during his brief stint as superintendent of the imperial 
Mughal library, but he was also an accomplished poet whose divan survives in 
manuscript. 

This chapter brings Sa’ib, ahi, Ahsan and Ashna together by asking how their 
engagement with a shared set of themes made them participants in a literary 
community which transcended rigid social structures, even as it took shape within 
a formal system of patronage. While Ahsan and Ashna supported the professional 
poets financially, they also drew on their work when writing their own verse. 
A distinct approach to intertextual practice emerges here, in which authorship 
becomes a way of integrating hierarchies with one another, melding subject matter 
borrowed from a political superior together with techniques practised by the best 
professional poets. 


In praise of Kabul and its governor 


Sa’ib and Ilahi both cemented their connection to Ahsan by composing pieces 
in celebration of him and the city which he governed, Kabul.” Sa’ib’s qasida is 
particularly interesting because it seems to make a punning reference to Ilahi in 
its very last line:*° 


WS 293 5 ofS GUT 5 Gall oles * ab le 4 I) beds UI oles G Gell 


As Ilahi’s name means ‘my God’ or ‘divine’ the line can potentially be understood 
as an amphibology. One possible sense is: 


My God, for as long as the Jahan-Ara meadow and Shahr-Ara garden stand * 
His business is to support the world and this country. 


Or, the line can be read to mean: 


Ilahi, for as long as the Jahan-Ara meadow and Shahr-Ara garden stand * 
His business is to support the world and this country. 


While it would be unusual to draw reference to another poet in the closing line 
of a qasida, the kind of ambiguity that we see here should be considered within 
the primary context of the poem’s performance. If Sa’ib recited the poem within 
the presence of both Ahsan and Ilahi - which he may well have done at a majjlis 
- then his call to the other major poet in Ahsan’s retinue would have created the 
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impression that eloquence as a whole was endorsing Ahsan’s power, reflecting my 
broader contention here that these poems establish competing hierarchies. Read in 
this way, the line would argue that Ahsan derived his authority from the consensus 
of the poets. On another level, reference to Ilahi’s name could signal the presence 
of emulative intertextuality with his poetry. 

Discussions of aspects of the text as it worked in performance must necessarily 
remain speculative, but as we shall see, Sa’ib’s panegyric is connected with Ilahi’s 
piece about Ahsan and Kabul on a textual level. In one strophe of his poem, Sa’ib 
describes the citadel of Kabul, evoking its eminence and its impenetrability to 
potential enemies. Just as another one of his poems focuses on the pul-i shahi (the 
royal bridge, or the Hasanabad Bridge) over the Zayanda Rud in Isfahan, casting 
Shah ‘Abbas II as a metaphorical conduit that unites the city, so too does this piece 
equate the patron with a symbolic topography.*' Kabul had a political significance, 
both as a potentially vulnerable city close to the borders of Safavid Iran and the 
Toqay-Timurid Khanate, and as the most northerly major conurbation of the 
Mughal Empire, a potential base for the expansion of the empire’s dependencies 
into Central Asia, which was the homeland of the royal family’s Turkic ancestors. 
Texts composed for Mughal patrons in other languages, including Sanskrit, also 
celebrated the imposition of order on the empire’s northernmost fringe, figuring 
the road between Kabul and Delhi as a highway of prosperity.” The significance of 
the city would not have been lost on Sa’ib and Ilahi, as migrants from neighbouring 
Iran who were trying to adapt to the political landscape of the Mughal realm. Both 
poets devote energy to describing Ahsan’s martial prowess and his ability to defend 
Kabul, as well as his administrative skill and just rule, which justify his control over 
the city.* In so doing, they engage with an expansive body of seventeenth-century 
Persian poetry about place which often functioned as a textual space for poets and 
their patrons to experiment with ideas about the shape of urban society.** Sa’ib 
evokes the fort in the following terms:*° 


Si jthaos oath posh yh 51) and 98 Lye * buat Gla KI ¢ ys Gund) 5a 8) 
|g) Cub ya ISGLE GiB 4) 25) gly * atle |) GiB (laa 5) Giga ls jan 
iI SL Ay aslye pene Gly 1S Adipad * AlS 26 ya (5g pd Cualiiled ol& phi 
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UG 8 lj ai je gles pa play * Utne s lud ) JS rade ee mye dy 


If it does not touch the heights of the tower of the firmament * Then why 
has the sun’s turban fallen askew? 
The serpentine fort resembles a dragon twisted around treasure * Yet every 
brick in its wall is worth a princely fortune. 
Whenever the caravan from Egypt arrives in the bazar there * Every alley is 
transformed into a spectacle. 
Who knows how many luminous beauties strut along the ramparts? * 
Two hundred suns shine along every foot of the wall. 
The rosy face of its iron gate smiles on the morning of ‘Id * The tresses of 
the dark rival it on the Night of Power. 
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There are several images here which are echoed in different contexts later on in 
the same poem, emphasizing how Kabul has moulded itself around Ahsan: the 
height of the citadel, which finds an equivalent in the height of Ahsan’s ambition; 
the serpentine (marpich) fort, an evocation of the staggered defensive walls of the 
citadel, which is mirrored by the serpentine writhing of those who envy Ahsan’s 
calligraphic hand; and the turban of the sun, later matched by the turban of Ahsan 
himself, implying that Ahsan is, like many dedicatees, its peer. The parallels 
not only imply that Ahsan has impressed himself on the landscape of the city, 
but also tie the military and bureaucratic administration of Kabul together; the 
fluid motion of Ahsan’s hand across the page is a metonymy for his oversight of 
chancellery documents:*° 


Lilacs gi Jac Aid abl 48 Sle LS gd * af Ui 6 4) Lilie 8 jy) ye see Ul s! 
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I can hear the owl screeching as loud as the ‘Anga * Happy is the kingdom 
built by your just oversight. 
The heavens make the sun their mirror-bearer * As the sugar-cracking 
parrot of his pen begins to chatter. 
When the peacock of his pen leaves the India of his ink-well * The partridge 
writhes in jealousy of its graceful movements. 
He has no need for the profit that the royal eagle’s protection bestows * 
Good fortune grows on his turban like the flowers on its fabric. 
So lofty are his auspices that were he to launch an assault on heaven * 
The strength of his forearm would level it to earth. 
In his time, theft has disappeared from the world to such an extent * That 
the thieving enemy cannot retract its head from his bloody sword. 
He robs the diamond of its keenness and coral lips of their crimson * 
His brilliance sparkles like his bejewelled sword. 
Do not even speak of his arrows, the lips of whose notches * Chew the betel 
of the enemy’s blood, so much crimson is in their mouths. 


Like many panegyrics of the period, such as a regnal ode which Kalim produced 
to mark the coincidence of Shah Jahan’s lunar birthday with the anniversary of his 
accession, aspects of this poem celebrate the state’s expansion of its borders and the 
regulation of its imperial subjects.” The swift punishment for theft, for example, 
is a common theme, as is the force of the patron’s enmity towards insurrection. 
These poems are not just concerned with praising the patron as an isolated figure, 
but also with showing how the patron imposes order on the nation. Sa’ib’s image 
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in the final line given earlier is particularly striking, likening the tiny notches 
on Ahsan’s arrows, fired into the bodies of the enemy and caked in their blood, 
as mouths chewing on the stimulant preparation paan (a mixture of betel and 
areca nut), which causes the user to produce copious amounts of red spittle. The 
image depends on a play with scale and perspective, magnifying the notches to 
many times their size, and figuring them as living and moving to make them seem 
more animate, more predatory. The effect is unsettling and highly memorable, 
transforming the conventional argument that the patron makes bloodshed licit 
into something distinctive.** 

As arresting as Sa’ib’s imagery is, we find a number of continuities between 
his gasida in praise of Ahsan and Ilahi’s tarkib-band on the same broad topic. As 
a stanzaic poem, in which each strophe addresses a distinct theme, Ilahi’s piece 
manages to connect lyric and bacchanalian images of spring and wine-drinking 
with praise of Ahsan. In the verses reproduced hereafter, there are several 
examples of masked intertextuality that mirror tropes found in Sa’ib’s poem. 
Shared motifs include the image of Ahsan as the ‘forearm’ (bdzit) of the caliphate, 
and the idea that he silences the enemies of the imperial state with his weaponry. 
These pieces show how specific images passed between Sa’ib and Ahsan and were 


Figure 4 © The British Library Board: Divan of Ilahi, British Library, Add. MS. 25330, 
f, 63a. 
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altered in circulation, and how both poets were working with a similar set of raw 
materials. This particular literary community operated through transforming the 
same common root images across genres.*” 


Ligll oS 5 Glrea aly * ral SIS la jly ls 
35 glad Cane Atuail * ILE) cc les arse 8 SI 
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Spring in Kabul brings to mind * Recollections of Hamadan and Mount Alvand. 
Spring has made my every hair thrill * With thoughts of praise for my lord. 
The master, thanks to whose pen, the kingdom * Prospers in order and peace. 
The master, in the enumeration of whose generosity * A thousand paeans are 
as few as three. 

The forearm of the caliphate, the prime minister * The emperor’s vanquishing 
councillor. 

Abu |-Hasan, the lionheart, whose hand * Puts the best of hopes to shame. 
The sword of his nature suffocates * The souls of the enemy, as does his oath. 


As Ilahi moves into a lyric description of the cupbearer, we can begin to see 
the instability of the images that are present in Sa’ib’s poem and how they are 
shaped in other contexts. Both pieces evoke the act of writing and conjure images 
of serpentine movement using the word pich (‘twist’) within the space of a line, 
but whereas in Sa’ib’s qasida it is Ahsan who writes, the partridge that writhes 
in envy of his calligraphy, and the crenelations of the fortress that coil, in Iahi’s 
poem it is the cupbearer who writes and his crooked locks of hair which curl. 
Ilahi’s imagery is almost cartographic, figuring the hair of the beloved as a 
tortuous valley into which the heart of the lover travels. The effect of the image is 
to emphasize the ardour of the narrative voice’s desire for the beloved. As the poem 
is spatially anchored in Kabul, it is not hard to see the image as an evocation of 
the mountainous landscape which surrounds the city, relating the human subject 
matter of the poem to a topography of place in the same way as Sa’ib’s poem 
does.*! Rooted in the depiction of the same form of movement, the line figuring 
the beloved’s hair as a twisting valley acts as an analogue to Sa ’ib’s evocation of the 
serpentine fort of Kabul.” 
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Server, take off your sword-belts * And hang the wine-jug from your neck. 
For the curled hand of your letter * Rivals your locks. 

My heart can never reach the bottom * Of the twisting valley of your tresses. 
You are a witness to the unwavering brush * With the beauty of the just lord, 
From whose every ringlet hope has set out * On a journey into the valley. 
A lord whose munificent hand has bound * Broken hearts in chains. 
Beautiful chains shaped like * The heart strings of noblemen. 

The overture of the intellect and the victorious faith * The one known as 
Ahsan, of splendid character. 


As we do not have a chronology to indicate whether Sa’ ib’s qasida or Ilahi’s tarkib- 
band came first, we cannot know which of these two pieces is the antecedent. 
However, we can talk about an ‘allusive field’ of images that are shared between 
them.” This shared body of images includes the two poets’ descriptions of Ahsan’s 
accoutrements. While Sa’ib speaks of the flowers ‘growing’ from the sides of 
Ahsan’s turban - a reference to the brocade flowers sewn onto the fabric of his 
turban - Ilahi imagines hyacinth flowers growing from the water or ‘spring’ of 
Ahsan’s sword (chashma-yi tigh), the water of the sword being the watered steel 
from which the blade is made. It is possible that the image of flowers growing from 
this water is not a fantastic aetiology, but a reference to the hilt of the sword, whose 
engraved surface may have been set with jewels or glass cut into floral patterns. 
Just as images of curling and twisting featured earlier on in the two texts, here 
both poets are making finely observed descriptions which connect the patron’s 
trappings with the growth of flowers. Ilahi develops his conceit further:*” 
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During the spring of your justice, hyacinths have grown * Throughout the 
land in the water of your sword. 

The nature of the age is liberty * For the fetters fall from the necks of the helpless. 
You would tie the hands of the east wind with chains * If it dallied on the 
lips of the rose. 

My descriptions of your character make each leaf * Of my collected works a 
flower-filled skirt. 

You might say that in the bosom of your rule, * Kabul was born under a lucky star. 
I have settled down, devoting myself to loyalty * I sing the praises of the 
Shahr Ara Garden. 
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The kind of emulative intertextual links that connect Sa’ ib’s piece with Ilahi’s would 
tend to suggest that the two poets read one another’s work very closely, and that 
they composed poems which could be cross-read harmoniously as ideologically 
complimentary pieces. However, part of the skill of being a distinguished 
professional poet was the ability to produce a text that could be read independently. 
In choosing different poetic forms for their dialogue, Sa’ib and Ilahi emphasized 
their individuality and refused to place themselves in a hierarchy. We turn now to 
a series of poems which create a stronger sense of authority and pupillage. 


Slipping hierarchies in the saqinamas 


The saginama, or bacchanalian poem, is generally arranged around repeated 
calls for the cupbearer to pour wine for the speaker, to ease his worldly cares.** It 
enjoyed enormous popularity during the sixteenth and seventeenth centuries, so 
much so that the storyteller and poet ‘Abd al-Nabi Qazvini (d. after 1041/1631- 
2) put together an anthology devoted exclusively to the genre, which is weighted 
towards examples contemporary with the compiler.” One of the most famous 
- and longest - saqinamas is by Zuhuri Turshizi (d. 1025/1616), who rose to 
prominence as a court poet in the Deccan, firstly in the sultanate of Ahmadnagar, 
and later at Bijapur. Zuhuri’s saqginama engages very clearly with themes of place, 
describing the city of Ahmadnagar, its public spaces and the palace of the poet's 
patron in detail.°° As poems which can involve lyric, panegyric and narrative 
modes, saqinamas constitute a potentially open genre with a wide range of 
possible intertextual references. This malleability is compounded by the fact that 
they can be written in different forms. Often, the masnavi (consisting of rhyming 
couplets) is used, but strophic saqinamas in the tarkib-band and tarji ‘-band forms 
are found too. 

No saqinamas by Sa’ib survive, although the theme of wine-drinking and 
lyrical descriptions of the cupbearer constitute an important part of his ghazal 
and qasida poems. On the other hand, Ilahi, Ahsan and Ashna all did compose 
saginamas, and additional pieces which are in connected forms and genres. 
There is a certain amount of crossover between these poems and the work of 
other professional poets who were patronized by Ahsan, including the saqinama 
of a certain Asad.*! In composing their pieces, Ilahi, Ahsan and Ashna all 
consciously developed a textual network which strengthened their connection 
to each other and distinguished them from the authors of saqinamas with 
whom they did not wish to bind themselves, like Hakim Rukna-yi Kashi (d. 
1066/1655-6);>* Mirza Nizam Dast-i Ghayb (d. 1029/1620);3 and Fawji (d. before 
1086/1676).** The authors of saqinamas who were active in the same spaces 
as Ilahi, Ashna and Ahsan, but at a slightly later date, incorporated masked 
references to their poems into their own compositions, thereby engaging in a 
similar practice of acknowledging the local corpus but not emphasizing their 
dependence on it.°** Emulative links were cultivated with poets with whom one 
wanted to ally oneself. 
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In Ahsan’s masnavi, Maykhana-yi Raz (The Tavern of Mysteries), the poet cites 
Zuhuri’s saqinama as one of his models, and he also incorporates the Deccan 
into his narrative, discussing his journey there and drawing reference to a famine 
which affected the region.** The marked textual connection to Zuhuri and the 
involvement of the south here could be seen through a ‘geopoetical’ lens — by 
travelling to the Deccan, Ahsan links himself with texts that were composed there, 
including Zuhuri’s saqinama, emulating its style and themes in his writing. This 
idea has to be balanced against Ahsan’s use of the historical corpus of Persian 
poetry — one of the most distinctive features of Maykhana-yi Raz is the repeated 
use of the phrase biyd sdqi (‘come, cupbearer!’), which is a direct quotation from the 
saginama of Hafiz, a canonical poet — but nevertheless, as the setting of the poem 
shifts to different locations, so might we expect Ahsan to emulate the work of his 
contemporaries who were local to those places, creating a poetic geography of the 
Mughal Empire.” It is not the case that Ahsan had to choose between diachronic 
intertextuality with the work of poets such as Hafiz and synchronic intertextuality 
with the work of his contemporaries. Diachronic intertextuality with canonical 
authors is a mark of most literary activity. Synchronic intertextuality is more 
idiosyncratic, depending as it does on the corpus of contemporary writers to 
which an author is exposed. 

As we have already seen, when the spatial focus of Maykhana-yi Raz shifts 
from the Deccan to Kabul, Ahsan describes his gatherings with poets in the city’s 
gardens, picking out Ilahi and Sa’ib by name. In invoking the two poets, Ahsan 
signals his emulative engagement with their work on a textual level. In order to 
unpack some of these links, we can begin by turning to lines from a saqinama by 
Ilahi. Here, the poet describes the advent of spring:* 
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The meadow has burst into a frenzy, like a Sufi, * And the elm has 
donned a belt of flowers. 
The birds cry out, reciting their prayers, * Chanting the name of God in 
the nest’s mosque. 

Every bud has begun to blossom * And the fast knots on the rose stems 

have loosened. 
It is spring. Every flower has begun to dance * And the houses are pregnant 
with new life. 
As pure as the beauty of the meadow may be * It is the air that transforms 
misty mires into greenery. 
Waves skit over the water like ducks * In their passionate rush towards 
the meadow. 
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As life in the garden begins to blossom, the season of merry-making arrives, and 
the narrative shifts to an inn. Ilahi begins to transpose imagery of the natural world 
into a new setting, showing how the features of the meadow find their equivalents 
in the human environment of the tavern. The vessel-shaped buds in the garden 
are visually analogous to vats of wine, the zephyrs find their counterpart in the 
whisperings of the clientele, the moon on a bright night glints like a set of keys, 
the light flickers on the surface of the wine in the cups, making them look like 
flickering candles, and the whole inn takes on the feeling of a paradisical garden, 
seemingly more real than heaven because it is tangible. One of the most distinctive 
images here is the transferred epithet of the ‘duck of the wine (batt-i bada), which 
refers to a swan-necked ewer. Although it is found in the work of earlier poets 
such as Hafiz, it seems to have been exploited by Sa’ib and his contemporaries 
in particular for the way in which it is able to connect the natural world with the 
human setting of the tavern.” Representations of the swan-necked ewer singing 
or swooping low are metaphors for the act of tipping and pouring the wine-jug. 


SS ELE 5) arg y ede j ILI * Ue sliced a} 4S Gs 3) US 
G5) Alara Ola Ja Ailaae AS * Ug go Aine aa op 4488 Glip 
Sb at eee 553 lead 5 * 5Uh Ua! SIS alae 4p 
3) GLAM Ui gS & ye oly Las * 5) (lines colgaadd Gap 
J O5> by) es GUIS * JUS wad 5a Ged haa 
eek hgh sy Abed 1 4S * gen AEE Ce GU 5 0 sae 


Sadign 99458 6 go all aa * GUS ps Gis LIS pe GI a 


Since the flowering rose longs for wine * Its buds overflow the stem in full bloom. 
Every heart seeks out a tavern * So that one hostelry faces another. 
What taverns! The prairies of the thirsting, * With caskets for newly opened buds. 
The breeze that whispers through them is the exhalation of the drunk * 
And the swan-necked ewer is their melodious songbird. 
Their walls stand as high as the fortress of the imagination * And their keys 
shine like the crescent moon. 
There, so many cups of wine glimmer * That flameless candles seem to burn. 
There is no room for suffering in these empyrean pastures * Just as heaven will 
admit no sin. 


Cognate images appear in a saqinama by ‘Inayat Khan Ashna, the son of Zafar 
Khan Ahsan. Like Ilahi, Ashna connects the meadow with the tavern, picking out 
the advent of spring as the moment when thoughts turn to merry-making:” 
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Come here, server, and bring a cup of wine * For the delights of wine 
increase in spring. 
I want the wine that you pour into the goblet * When you satisfy my desires. 
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Just as Ilahi engages with physiology by remarking that one’s nature (tab ‘) inclines 
to the tavern in spring, Ashna identifies a medical justification for drinking wine 
- it helps to thicken the blood, which has thinned with the changing seasons. The 
poet then develops images connected to the swan-necked ewer, describing it as the 
“peacock” of the tavern, which ‘has dived upon its prey more than a hawk’ since it 
has been filled with wine:® 
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Come here, server of the sorrowing * Come here, candle of the night walkers. 
It is spring, and our blood has quickened * We must open the wine-vat’s veins. 
Yet we should not bleed it dry * We must take enough for the whites of our 
eyes to redden. 

{Under the care of the cupbearer, a Russian moon, * The swan-necked ewer 
crows like a cockerel.} 

The roses, verdure and cup suffice * The swan-necked ewer, peacock of the 
tavern, is enough. 

The wine tells the world above our secrets * Heaven's eyes are on the crowns 
of our heads. 

{The chalice’s face shines at the sight of wine, * Which turns the bottle into 
a ruby of Badakhshan.} 

The only time that anyone has seen fire mixed in water * Is in a glass of 
mellow liquor. 

Since it has become one with the wine * The swan-necked ewer has dived 
upon its prey more than the hawk. 

And since the puritan has entered the tavern * The dry blood in his veins 
thrums like the lute. 


Ilahi and Ashna would not be participants in a community if all that they shared 
was the usage of an isolated motif. The point at which the relationship between 
the two poets crosses over into emulative intertextuality is when they manipulate 
the same images within overlapping formal and generic contexts. The motif of 
the swan-necked ewer - on which I concentrate because of its rarity - is found, 
albeit only occasionally, in the broader corpus of the period, for example twice 
in the ghazals of Bidil (d. 1133/1721), and once in the collected works of Jalal 
Asir (d. 1049/1639), neither of whom was associated with Ilahi or Ashna.® Jalal 
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Asir uses the motif to different effect in an incomplete ghazal, joking that the 
heat of the lover’s desire has roasted the swan-necked ewer.” Bidil, for his part, 
employs the image as a philosophical exemplum, comparing himself to a hollow 
swan-necked ewer, and saying that, like it, he has ‘wings made of wine.” Although 
the same object is being represented in these lines, there is no obvious, emulative 
connection between Bidil’s application of the image and Ashna’s usage of it. On the 
other hand, I argue that Ashna is deliberately forming a textual link with Ilahi by 
employing the same image within a web of motifs that are shared between their 
poems: springtime, gardens, merry-making, blossoming flowers, songbirds and 
taverns. 

Another good example of this kind of emulation, which shows just how a poem 
can act as a nexus of sociability, comes in Ashna’s repeated uses of the formula biya 
saqi. As we have already seen, the ultimate root of this formula within the generic 
context of the saginama is Hafiz, whose famous poem begins with this phrase, but 
Ashna builds an even closer connection to his own father’s bacchanalian poem 
through his choice of wording. His line:’! 

Ley OI y}o 2a) Gab ead Le * by GI Lee flee Lys 


Come here, server of the sorrowing, * Come here, candle of the night walkers, 


has an obvious formal connection to Ahsan’s Maykhana-yi Raz, where instead of 
biya saqi-yi ghamgusaran biyd, we find biya saqi-yi maygusaram biya, of which it is 
a very strong echo. More generally, Ahsan’s repeated calls to the cupbearer in the 
following lines of Maykhana-yi Raz anticipate Ashna’s development of the imagery. 
In 1.4 of the following extract, the similes likening red wine to pigeon’s blood and a 
hangover to a hawk both point forward to Ashna’s metaphor comparing the act of 
draining the vat to a sacrificial blood-letting, and foreshadow his evocation of the 
swan-necked ewer through their references to birds:” 
Las a pled col 52 sl Ls * La ple ile Ly 
ye Sher si US 0 5U (ga * Ie oled GS ala Sy 

CSS UL 4g gh dee ola Son Caen 92 Coe (ofl is] Ca ls 

JU Jl Ab ag Od Gul * le Sins G58 spd 

Sly od ol 5 US Goh * Sled gi sil gl Cu les 
Cut ala prada aly 5 IS * cus slat |) gles, phi 


Come here my server, you who pour and sip, * Come here, antidote to 
my hangover. 

Cure my headache with another goblet * Start my spring once again with wine. 
It is spring, cupbearer, you worshipper of wine * You must break a hundred 
penances with a single cup. 

Bring a wine as crimson as dove's blood * For which the hawk of my 
hangover thirsts. 

It is spring, cupbearer, my sapling * Stand tall, like the lily and the tulip. 
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Drinkers gaze only with your favour * The lily and the tulip stare at the cup of 
your countenance. 


As Ahsan develops his theme in Maykhana-yi Raz, he depicts recurring bouts 
of drinking, using structural elements, like recapitulation, to mimic the sensory 
experience of repeatedly raising the goblet and experiencing the cognitive 
dissonance of inebriation. We find similar repetitions in the poems by Ilahi and 
Ashna. Ahsan borrows elements of Ilahi’s approach to rhetoric and imagery here, 
for example by using the isti ‘ara ‘wet-nosed’ (tar-damagh) to describe the closed 
buds of the roses covered in dew. This metaphor, which is based on the idea that 
the bud of the rose is pointed, elongated and therefore visually analogous to a nose, 
is comparable with Ilahi’s analogy likening the furled buds to casks of wine: both 
find a bacchanalian point of comparison to describe the closed flower. Similarly, 
Ahsan’s idea of converting night into day through joy finds an antecedent in Ilahi’s 
description of the nocturnal tavern, where the cups of wine stand in for candles. 
Both images are about the transformation of darkness into light through wine:” 


B os shay 5S phe 8 oh si * Ss 9p 5) yy IS 5 Saas les 
gles pe old ag YL ga * Flea HSS Ga le Gad 5 
HS poe A SG Gs os * Gob ub 55) 2 ele 
8 OS Jas | Capt Las * 5 98 5s pan 1 Gb gle 
Cae 92 cg ated SS yes als ga * Cans SG) gs LglS 5 Cs hes 


It is spring and the scent of roses floats throughout the garden * We can delight 
ourselves alongside the flowers. 
The spring showers leave the roses wet-nosed * Wine leaves us twice as drunk 
in the garden. 
It is spring - we must dance for joy in the daylight * And drink wine 
throughout the brief night. 
Light the lamp of joy at dawn * Glee is for the night, which you must 
change to day. 
It is spring, and the colour has settled on the roses * I worship wine as 
the nightingale lusts after the rose. 


Further on in Maykhana-yi Raz, Ahsan evokes the mountains, writing that their 
slopes (kamar, lit. “belt’) have been hidden in greenery. This description parallels 
Ilahi’s representation of the elm tree, quoted earlier, in which the poet writes that 
the tree has donned a belt of greenery. Such transpositions of conceits into new 
contexts are paralleled by both poets’ use of techniques including mura ‘at al-nazir 
(‘observance of the similar, or compound metaphor). Ilahi builds a metaphor 
in which he likens the birds to men reciting the five daily prayers, and he then 
compounds it by comparing their nest to the mosque. Similarly, Ahsan likens 
the mountainside to an emerald mine and then compounds it by describing the 
wine as ‘ruby-red’ In both cases, the poets introduce a field of imagery in the first 
hemistich and extend it associatively in the second:” 
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J) SRS gS Cy Stel baly ag Slaad S 008 a ya) GIS 9 
Els So argc lg ys * Elna ge Arg gd us 

Coles Jab aul Suds 8) * Curbed a 98 Gea 2 JS 5 Cus ls 
95) a9 9) SS abla * 9 9 Sy Gile at Sal so 
are 8 5 C8 hr ee 5% are 9 5) Gls Jeers 9 


It is spring, and the plains and vales are full of flowers * The mountain is 
hidden up to its waist in greenery. 
The hillside has become like an emerald mine * And ruby wine is easy on 
the tongue. 
The blood of repentance eases our headache * We have bidden farewell 
to temperance. 
It is spring and the rose in the meadow flaunts itself * If it blooms, the 
nightingale’s passion will be justified. 
Iam not like a nightingale, enamoured of bright colours and fragrant scents, * 
I long for a rosy face in the garden. 
And since I yearn to be with my idols * I speak of the beauty of idols. 


The use of overlapping images and techniques in the saginamas of Iahi, Ashna 
and Ahsan is part of their creation of a shared idiom of representation that is partly 
emotive and partly ethical. When analysing poems such as saginamas, we have to 
move beyond the limitations that our expectations of a genre and its conventions 
impose and instead investigate the particular world view that authors are espousing. 
Ilahi, Ashna and Ahsan construct a dialogue with one another which celebrates 
intoxication (both literal and figurative) and argues that it can liberate the intellect. 
We see this idea in Ilahi’s description of the blood thrumming in the veins of the 
ascetic, or in the following passage, where Ashna speaks of a wine ‘that could keep 
house with Plato, developing an image that is found in the saginama of Zuhuri:” 
Le atti clans qa ly ly a lhiee flu ly 
Spy Sse 5.943 pales * jabs 92 GES (99 8 cline 3 
iRilaod 4) 0 5U) 9 phd * GASUI 5 8b 5148 Id 
(7st Sag Cae la atin gh 51 poms Ulale atta O52 48 ols} 
{77isa gh 31 ge jaan pes AS coil pi * Cass gh Ff Lyla al yf AS col nt} 
g Lea aad La 4S 0 6 po * ELL! Uptind |) Al gS od guide 
{79 $8 (9 onal Sats (filles 55 pla Gl j2aj Aun 9! Gas J} 
8S10 |_yo 8 piS 50 Gil * iyo Ya pels 553 Lye 
cSt yyy atl aS * |) St sal of gil by 
5) tl Sa yee Sab gS 5) Eps 9 I Cradle AS cal st 
Cal oda) Sits ius jy: ala * Cal oral Sissy ails AS 03 (yas 


Come here, server of the sorrowing, * Come here, lamp of my dark nights. 
Rail this once against Heaven * And favour my goblet 
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With a wine so old * It could have kept house with Plato. 
A wine that brightens the eye and makes it overflow with light * Like the 
eyes of young men and the women of Paradise. 
A wine which consoles the heart * And refreshes the cup. 
How vain to ask for the cup from his hands * Do not waste your breath - 
the cupbearer is giddy. 
He has kissed the golden chalice so often * That his mouth is now as small 
as a grain of sugar. 

His mind has wandered so much with wine * That he curses the water of life. 
Longing for the goblet drags me in its wake * I will seek it even if it kills me. 
Come cupbearer, bring me the child of the vine * In which the earth takes 
so much pride. 

A wine which leaves the wine-cup flushed * And makes the goblet bloom. 
Give it to me, for my feet have turned to stone * And my once vital heart flutters. 


While all three poets figure wine as an agent of intellectual liberation, the key to 
the philosophical symposium of the majlis, and as a herald of joy, which prepares 
the way for romantic encounters, they also exhibit a distinct anxiety about the 
transgressive nature of wine consumption and associate it with addiction and 
mortality. As Ashna says, ‘I will seek it even ifit kills me’ The equation between wine 
and blood is avery old image which appears in Persian as far back as the Rudaki’s (d. 
329/940-1 or later) Madar-i May, and it is associated with a complex of motifs that 
figure the grape as the ‘daughter of the vine’ (dukhtar-i raz), the sacrificial victim 
of the vintner.*° This makes the idea of imbibing disquieting, but the poets imply 
that they are caught in an existential trap for which wine consumption is the only 
solution. Ahsan and Ashna discuss the idea of ‘repentance’ (tawba), a Qur’anic 
word, and the impossibility of keeping their vows of abstention, which leads to 
the apprehension of divine judgement that Ahsan describes in the following piece, 
part of a longer saqinama:*' 


Crnlis ale ps Als Qos cL Co * Cal GL (po i) GLES ols Le (pa 8 pus 
Sauls jai jy gika i Aakd (Celta Sia] 5) 6 ike ols Qs 
Calis jy) GLES ocls Lay js) Uy) * oles ola Le (ils aaa 4S os 3 5) 
Sueatd ob wad AER gas 2 Ail gy #09 85) 99 Cand Jd ge AS 5) 
Cul A Abad ye IS C2 G58 JS * 15 55 83 82 a) pe sla 2 
Srl da Cpl be 992 9 Gt ble * GS ali ants ala a 
Cola all 4S asl 5) ad Qa * alu 4d 5 dren LIS cal Le 
psSh Ld jae dr gd 9S) ar S * pd pla Ky dg ue hue ps 


We tipplers delight in undiluted wine * Even without its intoxicating scent, 
the goblet’s head is our beloved. 
If the singer is deprived of wine, he loses his melody * Without a succulent tune, 
the daughter of the vine becomes parched. 
For us drinkers, the Day of Reckoning is when * Our cupbearer counts how 
many times he has passed around the goblet. 
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Our hearts are constant to the glass * They are the moths singed in 
wine's candle. 
Bring the daughter of the vine into the light again * For my separation from the 
wine has left me forlorn. 
We are in wine’s snare with no escape * Why do you rush after us, cupbearer, 
to carry off the vat? 
We boozers do not know Friday from Saturday * I have no ties, for I am in 
my youth. 
In the tavern, we broke a hundred penances with a single cup * If we recanted 
at dawn, we sinned by dusk. 


Of the three poets, Ilahi is the most explicit in representing intoxication as a 
snare for the unwary, making the cadences of his saqinama - with its repeated 
elements implying that the narrative persona is being propelled ineluctably 
towards his doom - stronger. He has quite a developed excursus on the divine 
punishment that awaits those who consume alcohol, writing that hypocrites 
have a prior sense of Inferno, and saying that those who imbibe wine cannot 
drink the water of piety.” These warnings allow him to pivot his discourse into a 
discussion of ‘Ali b. Abi Talib as a salvific figure, the ‘emperor of those gathered 
at the assembly of generosity’ (shahinshah-i mahfil-nishinan-i jud).** This may 
strike readers as a curious realignment in a poem that otherwise celebrates wine 
as an agent of self-knowledge, but, like the characters projected by Ahsan and 
Ashna in their poems, Ilahi’s persona is fully aware of the paradox which his 
poem seeks to explore: that wine both liberates and entraps. We see this idea 
clearly in his metaphorical reading of the desire for wine as the flood of Noah, 
which has already swept him away:** 


CHO gb 5p lay SS 55 * oy stl AS ol le ly 
giols AES Laailana * 5 8 payed a jlo 48 03 Gye: 
abdla Glas Jabs gla gu AS * tbls gle j GI pas Gl sh 5 
Sereda pra pee iI! tiga FS * Cubs da Lode pada Gin (y 5'S 


Cupbearer, bring the wine which disturbs * My soul like Noah's flood. 
Give it to me, for ark of the new moon * Has sailed away with my hopes in 
the taverns. 

At that moment I feared the flood * My soul had a dark longing for the shore. 
Now sea and plain are the same to me * For the waters have risen to my neck. 


Conclusion 


In this chapter, I have identified Sa’ib within a network of his contemporaries, 
whose interactions both supported extratextual social hierarchies through 
panegyric poetry and undermined them by making professional poets the source 
of literary authority. I have also described how the principal inspiration for 
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Ahsan and Ashna’s saginamas was not the famous Sa’ ib, but rather Ilahi. The fact 
that Iahi is all but forgotten today is a reminder that canonical hierarchies change 
over the centuries, and that we need to reconstruct the dynamics that persisted 
within defined settings such as courts if we want to understand which writers were 
regarded as models in their own time. My reading of the materials suggests that 
the emulative relationship between Sa’ ib and Ilahi is mature, in the sense that each 
poet really transposes the imagery and techniques of his peer across forms and 
genres, rather than simply copying them. Latitude of interpretation is the main 
aesthetic of this form of imitation, which establishes the two poets as independent 
equals, invested in a common project.** Ahsan and Ashna are more emulative 
of, and hence dependent on, the work of Ilahi, with Ashna being particularly 
dependent on his father. This does not necessarily have to be a sign that Ashna 
was a weak poet; rather, it is the mark of an attempt to ally himself politically and 
ideologically with Ahsan, creating a literary network which followed the contours 
of the political structures of the Mughal state. 


Chapter 7 


ISFAHAN 


SALIM, DARVISH YUSUF AND AKBAR 


The exodus of poets from Iran to India during the seventeenth century is such a 
well-documented social phenomenon that it is not hard to rattle off a list of the 
most famous migrants (Kalim, Salim Tihrani, Talib Amuli, Qudsi, Sa’ib), or to 
pick out the most common destinations of their journeys (Agra, Shahjahanabad, 
Kashmir). Yet if we turn our focus in the opposite direction and try to come up 
with a list of poets who migrated from India to Iran, we might struggle to name a 
single one, since there are no instantly recognizable authors who were born in the 
Mughal Empire or in the Deccan Sultanates and who sought patronage with the 
Safavids. Some readers may even go so far as to assume that no poet born in India 
would have even entertained the idea of travelling to Iran during the seventeenth 
century, since the state of the literary market in South Asia was so robust, and 
the vast wealth of the Mughal aristocracy, provincial governors and rulers of 
smaller kingdoms ensured that there were many potential centres of patronage 
in addition to the imperial Mughal court, many of which attracted émigré poets 
quite independently.’ An Indian poet of Persian would have been able to spend his 
life circulating from patron to patron without ever needing to risk his life and his 
livelihood by setting sail for Iran on the Arabian Sea. 

Yet a number of poets who were raised in India did actually make the journey to 
Iran. They are almost entirely forgotten today, but I argue that they are particularly 
significant because an examination of their work can help us to complicate the 
assumption that seventeenth-century literature in Persian was born from a 
marriage of convenience between Iranian talent and Indian money. Those figures 
who travelled against the current and journeyed from India to Iran invite us to 
interrogate not only the idea that the ‘Indian Style’ (sabk-i hindi) was solely forged 
through the tastes of Indian patrons, but also the very concept that seventeenth- 
century poetry can be reduced to a single manner and mode of expression. 
By examining how Indian authors integrated into literary circles in Iran at the 
same time as more famous groupings of émigré Iranian poets were formed in 
India, we can chart the extent to which early modern literary aesthetics evolved 
stochastically, creating cliques of writers and readers in different cities, and how 
they were modified in tandem through the widespread circulation of a common 
corpus of materials. 
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It is all the more remarkable that scholars have not sought to study the presence 
of Indian writers in early modern Iran because the Indian community was 
consistently identified as one of the largest and most visible immigrant groups 
in the Safavid domains.? European observers who visited Isfahan throughout the 
seventeenth century routinely estimated that 10,000 émigré Indians, who were 
primarily involved in the businesses of moneylending and long-distance trade, 
were permanent residents of the Safavid capital.* Little precise demographic data is 
available regarding the background of these émigrés, but they were clearly a diverse 
group. Some, like al-Sarim al-Hindi’s father in Yemen, were Banya;* others were 
Afghan and Panjabi subjects of the Mughal Empire.* Citizens of Indian polities 
also had an established presence in Iran’s port towns - both on the Persian Gulf 
littoral and on the Caspian coast - and in major cities such as Shiraz, where a bazar 
and a caravansary capable of accommodating 200 people were organized and run 
by Indian traders, many of whom were textile merchants.° As Stephen Dale puts 
it, the émigré Indian community appears ‘to have exerted a pervasive economic 
influence in [seventeenth-century Iran]; dominating the foreign trade between 
India and Iran, operating as influential merchants within Iran and supplying capital 
to a chronically capital-starved Iranian economy.’ This internationalism was 
also reflected in Persian literary texts produced in seventeenth-century Isfahan: 
the Safavid court historiographer Muhammad Tahir Vahid (d. 1112/1701), for 
example, composed a narrative poem which relates the adventures of two lovers 
who journey from India to Isfahan.’ As migration between Iran and India was 
bidirectional in the fields of business and trade, it is logical to enquire whether 
poets too formed part of the inward flow of people to the Safavid domains. 


Three protagonists 


As the three men whom I have chosen to study in this chapter did not form part 
of Iran’s resident community of Indian merchants, their stories serve to broaden 
our understanding of the variety of ways in which the Safavid and Mughal empires 
were connected. The first, Darvish Yusuf Kashmiri, is listed in Nasrabadi’s chapter 
on religious scholars and learned men.’ His name indicates that he was a Sufi from 
Kashmir. Nasrabadi tells us that he came to Isfahan with the intention of settling 
down and marrying, demonstrating the transregional links that familial alliances 
created.'° For a while he rented a room in the madrasa of the calligraphers, 
which was located by the Haruniyya Mosque in central Isfahan.’ He then put 
together enough money for a house, with the help of the vaqi ‘a-nivis (i.e. the court 
historiographer, Muhammad Tahir Vahid), who patronized him for an extended 
period of time.” Nasrabadi tells us that Darvish Yusuf was not only very learned, 
but also a talented party-organizer and a great wit.'? The narrative that he creates 
is one of Darvish Yusuf’s successful integration into the life of the Safavid capital: 
he married, he secured the patronage of a high-ranking politician, and he played 
host to majalis at his house. Nasrabadi is obviously admiring of him and makes no 
comment which might suggest that Isfahani society either considered the presence 
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of Persian speakers from outside the Safavid domains to be unusual or looked 
down on Darvish Yusuf because he was not a local. Participation in a shared 
system of learning and social behaviours - exemplified in Nasrabadi’s account by 
the institution of the majlis - gave Darvish Yusuf a way into the literary life of 
Safavid Isfahan. 

Elsewhere in his anthology, Nasrabadi devotes an entry to a second poet who 
came from India to Iran, Mir Lutf Allah, known by his pen name, ‘Salin’ (ellx)."4 
The son of Mir Sayyid ‘Ali of Kashmir, and evidently a Twelver Shi‘i, Mir Lutf 
Allah Salim was motivated to travel west in order to study with religious scholars 
and to visit the pilgrimage sites of Iraq, but he ended up making many exchanges 
with Iranian poets, and the anthologist classes him as a professional poet, not 
as a divine. Nasrabadi tells us that the overland route from Kashmir to Iran was 
blocked by the Afghans at the time when Salim was setting out, so he went to 
Shahjahanabad, and from there to the port of Surat, where he waited four months 
for the monsoon to arrive.’> He took a ship to Bandar ‘Abbas and then travelled 
inland to Shiraz, where he began to spend time with local writers.’* The choice of 
this route and the timing of the journey correspond with common practice at the 
time: sailing with the northeast monsoon in late autumn or early winter allowed 
passenger ships to cross the Arabian Sea to Bandar ‘Abbas in two to three weeks.” 

After a short time in Shiraz, Salim journeyed on to Isfahan, where he debated 
religious topics with the scholar Muhammad Bagir Khurasani (d. 1090/1679) and 
then went to Najaf and Karbala to perform pilgrimage.'* On his return to Iran, he 
was patronized by the vizir of Kirmanshahan, and travelled to Hamadan, Qum, 
and back to Isfahan.'* Nasrabadi’s good friend, the prominent poet and bureaucrat 
Mir Najat (d. c. 1126/1714), was at that time setting out for Mashhad, and so 
Salim joined him on the journey.” Having visited the shrine of the Imam Riza, 
Salim went on to Herat, where he spent time with Mir Sa‘d al-Din Muhammad 
Raqim (d. 1100/1688-9), the local governor and himself an author.*! He then 
returned to Mashhad, where he bumped into another influential poet, Mirza 
Muhsin Ta’ sir of Tabriz (d. 1129/1716-17), who was on his way to Mazandaran.” 
Salim was struck by a sudden desire to see the Caspian region, perhaps because it 
was often represented as the Iranian homologue of Kashmir.” The more famous 
Salim (es) Tihrani had re-labelled his poem describing Lahijan, in Gilan, as a 
work about Kashmir when he was transplanted to India.* Ta’sir and Mir Lutf 
Allah Salim therefore set off west together, stopping in Astarabad and spending 
some time there with the vizir Mir Muhammad Rahim.” Salim then returned to 
Isfahan, where he was still living, according to Nasrabadi, in 1089/1678-9.”° Like 
Darvish Yusuf Kashmiri, Salim appears to have been fully integrated into Safavid 
networks after his arrival in Iran: Najat and Ta’sir were two of the country’s most 
prominent writers in the 1670s, and Raqim was one of the most significant poet- 
patrons in Khurasan; he is best known today for his support for Shawkat Bukhari 
(d. 1107/1695-6).*” We have previously encountered Raqim as one of the authors 
who inscribed the jung of Fayyaz. 

The third protagonist of this chapter is known to us in a great amount of 
detail, thanks to a text entitled Tarikh-i Kishikkhana-yi Humayun (The History 


164 Persian and Arabic Literary Communities 


of the Royal Guard House), which was completed in Isfahan in 1110/1698 by 
the poet Nur al-Din Muhammad Sharif Kashani (d. 1123/1711-12), known by 
his takhallus, Najib. Najib himself features in Tazkira-yi Nasrabadi as a young 
man, the son of a draper from Kashan, who had arrived in Isfahan several 
years before the compilation of the anthology and set himself up in the capital’s 
Kashan Caravansary.”* He also appears in Maliha’s Muzakkir al-Ashab as a prickly 
and arrogant protégé of the governor of Yerevan.” His History is a remarkable 
account of Najib’s interactions with the Mughal prince Jalal al-Din Akbar (d. 
1119/1707), the third son of the emperor Awrangzib (d. 1118/1707), who should 
not be confused with his forebear, the third Mughal emperor Akbar the Great (d. 
1014/1605). For a time, Prince Akbar acted as governor of Kashmir, and it was 
there that he first encountered Najib, who had emigrated to India and entered 
Akbar’s service as a court poet in around 1676-7.*° In 1090/1679, Akbar attempted 
to stage a coup against Awrangzib, but the plot failed, and Akbar was forced to flee 
to the border town of Qandahar, which the Safavids had wrested from Mughal 
control in 1058/1648.*! 

Akbar’s matrilineal kinship with the Safavids made Iran the obvious destination 
in which to seek asylum from his father’s acrimony, but it was only in 1099/1687- 
8, after about nine years on the periphery of the empire, that the Safavid Shah 
Sulayman allowed him to come to Isfahan.» There, three courtiers who had a prior 
association with Akbar - Najib, Mulla Muhammad Amin Sa‘d Allah Khani and 
Mulla Baha’ al-Din Fazil Hindi - were appointed to attend the prince in watches 
(kishiks) on alternate days of the week, keeping him company but also collecting 
information on him.* Najib, who must have spent a total of about 800 watches with 
Akbar over the course of the prince’s eight years in the Safavid capital, recorded 
the discussions that they had in his history, which was written for the grand 
vizir and former court historiographer, Muhammad Tahir Vahid (the patron of 
Darvish Yusuf Kashmiri).** The narratives of the watches follow the daily life of 
Akbar and his entourage in Isfahan, as they move through spaces ranging from 
Akbar’s lodgings to the gardens of Iranians who had returned from India. Najib’s 
account provides us with a closely observed, psychologically nuanced portrait of 
his charge, as the two men discuss history, politics, philosophy and poetry. 

Tarikh-i Kishikkhana-yi Humayun is full of moments which speak to how a 
transregional Persian culture was both maintained and constantly undermined, 
as Akbar and his interlocutor muse on contrasting dreams of power, consider 
sectarian differences, and use humour to both connect with and distinguish 
themselves from each other. In one episode, Akbar goes with his entourage to the 
house of Mirza Ahmad, a Safavid courtier from an eminent Mughal family, and 
the party relaxes by fishing in a stream running through Mirza Ahmad’s garden.” 
The exiled pretender to the Mughal throne catches several fish, which he lays out, 
gasping, on the edge of the stream. He then asks his companions what the fish are 
‘saying’ as their mouths convulse, promising the haul to the winner of the contest. 
The first guesses are pedestrian: one follower imagines that they are greeting 
Akbar, the emperor; another pretends that they are predicting how they will sate 
the party’s hunger. Akbar himself jokes that they are asking why he has forsaken sea 
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fishing to dredge a narrow channel, a comment on his diminished circumstances. 
Najib, picking up on this, retorts: ‘no, they are saying something else: that sea 
fishing has its season, but it requires the aid of Noah's ark (safina-yi nih)? “Noah's 
ark’ is conventionally understood as a reference to the ‘ship’ of Shi‘ism, and so his 
implication is that if Akbar wants to launch an assault on the Mughal Empire he 
should first convert to the Safavid state religion. Akbar is noticeably discomfited 
by this comment, and the other courtiers tell Najib to be ‘sincere’ He tries again: 
they are asking for water. One of the courtiers complains that his own guess was far 
more astute, and Najib delivers his punchline: Just so. A leech knows the tongue 
of a fish better than anyone: Akbar collapses with laughter and rewards Najib with 
the fish. 

As seemingly innocuous and bucolic as a fishing trip may be, the interactions 
between Akbar, his entourage and Najib are predicated on a complicated mixture 
of mutual distrust and a shared way of being. Akbar’s dreams of following in his 
ancestor Humayun’s footsteps and returning to India with a conquering army 
must have seemed delirious to critical audiences in Isfahan, and there is a sense in 
which Najib’s initial remarks are slightly cutting: his veiled comment on Shi‘ism, 
dismissed as ‘sarcasnY (ramz) by the others, implies that Akbar should realize 
how dependent he is on Safavid support. At the same time, Najib is present at 
the gathering as Akbar’s boon-companion, and there is an expectation, formed 
through a cultural convention, that he discharge the role of resident wit and make 
the pretender laugh. When he does this, Akbar tells him that he has done his job 
(kar-i khud kardi).*° 


Globalizing culture and political borders 


While Darvish Yusuf, Akbar and Salim came from contrasting backgrounds 
and each of them found themselves in Safavid Iran for different reasons, their 
stories are united by their use of textual production and literary criticism as a 
way of exploring shared identities with Iranians. These shared identities are part 
of a globalizing culture of ethics conducted in Persian, which inevitably rubs 
up against the boundaries instituted by early modern political dispensations. 
Darvish Yusuf’s participation in the cultural life of Isfahan is attested by a series 
of letters that he wrote, which were selected for inclusion in manuscript albums 
and commonplaces, where they both served as emulable models of good style and 
documented the connections between members of the literary elite. Such albums 
have recently been studied by Kathryn Babayan, who describes how they preserve 
“networks of the texts and intersecting lives that mattered” to their compilers.*” In 
an album that is now in the collections of the University of Isfahan, one of Darvish 
Yusuf’s letters is surrounded by correspondence between his patron, Muhammad 
Tahir Vahid, and the heirs of the poet Hakim Rukna-yi Kashi, as well as an epistle 
by the writer Nasira-yi Hamadani, showing how the compiler of the volume quite 
literally imbricated Darvish Yusuf into the fabric of Safavid literary culture.** 
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Darvish Yusuf’s missive is intriguing because it acts as a meeting point for a 
series of interests. It is addressed to an unnamed merchant, and the end makes 
it clear that it is essentially an apology for a perceived slight. Darvish Yusuf 
couches the apology in an extended metaphor which plays off both the addressee’s 
background in commerce, and the author’s professional work as a religious adept, 
all in richly rhymed prose (saj '). Using the language of transnational trade, Darvish 
Yusuf opens the letter by likening conception and birth to a maritime journey: 
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It should not be kept hidden that, after a lengthy period of time, the inhabitants of 
the land of non-existence decided to purchase the goods of the four elements, and 
set off from the aforementioned place towards the domain of Presence. When they 
reached the port of the two seas of their parents’ loins and womb, they paused for 
several days, as they sought to buy pearls and coral so as to acquire extrinsic and 
intrinsic perfection, and then bestowed themselves on the abode of earthly cares 
in a disembarkation of glory. 


The letter is undoubtedly intended to be abstruse and to contain layers of meaning 
that bear repeated reading. In composing it, Darvish Yusuf draws his addressee 
towards him by creating a marriage of their interests, between his own background 
in theology and philosophy and his interlocutor’s mercantile activity. This is a 
rapprochement through an elision of their world views. In this sense, it contributes 
to a globalizing culture. 

As we have seen with the tale of the fishing trip, Najib’s encounters with Prince 
Akbar were not always so smooth. Akbar was evidently vocal in sharing his hopes 
for rule with members of his entourage, and even in his diminished circumstances, 
he adhered to ceremonial as best he could, as though he were the future emperor 
of Mughal India. The patronage of courtly poetry formed part of his practices, and 
Najib’s Tarikh-i Kishikkhana-yi Humayun contains numerous qasa id which the 
poet composed and performed himself for the exiled prince. Given the anecdotal 
tone of Najib’s history, the work provides a relatively rare insight into how panegyric 
verse could be received, and of the criticisms which could be levelled against it. 
There is one particular episode in which Najib performs a qasida in celebration 
of the Persian New Year (nawruz) for the prince. He sets the scene by saying that 
he was the third of Akbar’s entourage to be admitted into his presence that New 
Year’s Day, and that Akbar had lined up boxes full of ashrafis (gold presentation 
coins) as gifts for his followers. Najib’s box contained ten gold coins. He performed 
his panegyric, but Akbar was angered by the imagery of the poem and refused to 
present him with his gift. Instead, he demanded that Najib explain and justify the 
thesis of the poem. 
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The reason for Akbar’s vexation was fairly simple: he criticized Najib for using 
similes of darkness and shadow when referring to Akbar and India in his poem.” 
Najib indicates that Akbar perceived the scheme of imagery as a personal slight, 
designed to denigrate India as a land in the shade of Iran’s brilliance. It might 
seem to us that debates such as these are rather inert reflections on the frail egos 
of rulers, or a blunt form of geopoetics in which Iran is being pitted against India. 
However, a comparison between this gasida and others that were in circulation 
shows how Akbar had a set of expectations for how he should be represented, 
and that Najib was attempting to walk a political tightrope. The poem begins as 
follows: 
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The sun has inscribed in saffron on the goblet of the moon * This very prayer: 
‘May divine ‘Id be blessed’ 

One can celebrate the end of a year like this, in which your accession 
coincides with the new year * For ‘Id has turned on your wishes, as though 
revolving around them. 

Fortune's pawn has unfurled the flag of might * And the dawn of joy has 
broken from the eastern sky of hope. 

The lengthening days to follow are a mark * That fate has drawn its army 
from Iran to India. 

For when the influence of the sun turns night to day * The shadowy land of 
India becomes bright-faced. 

Faith handed absolute power to you, emperor, in India, * Just as the day 
was given control over the night through the sun. 

The stars do not shine in the night sky, because it is day. * The heavens 
minted coins and scattered them in your name over India. 

If the people of India do not direct their prayer to you * Then why does 
the place to which you have turned from them become the focus of their 
prayers as well? 

The regal bird of India has flown the nest * Longing to cast its shadow over 
your head. 

It did not want to err by casting its shadow on another. * Like a 
weathercock, it stole the shade with its wing. 


* * * 
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The lamp of the Indian state burns brightly again because of you * Like the 
beam of the sun in the mirror of the night. 


Akbar was evidently familiar with the poetry that was being produced and 
consumed at the Safavid court, as he compared the poem just cited with another 
qasida by Najib which the poet had written for Sultan Sulayman. This qasida has 
the refrain ‘sun’ (aftab), which is used in a number of other seventeenth-century 
panegyrics, including, perhaps significantly, one in praise of the Prophet that 
was composed by Mir Damad (d. 1041/1631);*! as well as a number of ghazals by 
Sa’ib.” The main difference between Najib’s pieces in praise of Prince Akbar and 
Sultan Sulayman is not that Najib represents Iran as a kingdom of light and India 
as a land of darkness, but rather that Najib explicitly describes Sultan Sulayman 
as the sun - a source of warmth, power and beauty. He writes: “There is no king 
but you on land and sea / Only one sun shines over every country.’ We find the 
implication that Akbar is like the sun in the qasida that Najib composed for him, 
but we have to reach this conclusion through induction, as when Najib builds a 
parallel between the bestowal of power on Akbar and the bestowal of light on 
India. By way of contrast, there is no doubt in the panegyric to Sultan Sulayman 
that the Safavid king is the centre of the universe: 
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The moon of your cheek in your veil outshines the sun * The sun is reflected in 
the mirror of your beauty. 
Mankind is martyred in the glint of your beauty’s sword * The trickle of 
blood that it sheds obscures the sun. 
Like a bat [brought into the light], how can I gaze on you, * Each mote of 
whose beauty is an equal to the sun? 
Your face turned me away from the Ka‘ba and the temple * The sun, the 
idolator, made me worship man as God. 
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Discard your veil, like Joseph, for it is an age * Since the sun took the blade 
and the golden orange in hand. 
When the sun saw the moon of your face in the east * It held a finger of 
beams to its lips in astonishment. 
The eyes of the people would not accept even one of its motes * If you did 
not garb the sun in beauty. 
Your brows rain swords at the crescent moon * Your eyes cast daggers at 
the sun. 
Like downy hair, the sun hid from the heat of your face’s beauty * In the flat 
of your tresses. 
The pupil of the moon’s eye comes from your beauty spot * And I have a 
sun before my gaze in the ringlets of your tresses. 
You may say that it is pride which forbids the tip [of your hair] to touch the 
ground * The sun has lifted its head from the same pillow as you. 
On the day when your beauty made the sun apparent * Creation was 
enjoined to worship the sun. 
I said that your face resembled the moon * It was right that the idolotrous 
sun bowed before it. 
I cannot take refuge in the moon without you * Nor can I bow before 
the sun. 


Here, in the introit to the qasida, the sultan is depicted in an eroticized fashion, 
with the famously veiled prophet Joseph acting as his alter ego. The sun is 
compared to the ladies of Potiphar’s household, who were so distracted when 
they saw Joseph that they sliced into their hands rather than cutting open the 
oranges which they were holding. The poet’s approach here, which places the 
patron-beloved at the centre of the matrix of images, contrasts strongly with his 
technique in the qasida addressed to Akbar, where the pretender is essentially 
divested of agency: fortune, fate and the heavens have awarded Akbar with 
power, but he is not represented as bringing his dreams to bear in the world. 
Najib continues in this vein, again mounting an overtly ideological challenge to 
Akbar to convert to Shi‘ism, and ending the poem with the assertion that Akbar 
is the beneficiary of fate:* 
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Leave your affairs to ‘Ali and his family * For the torch of the sun is bright 
thanks to their light. 
Do not turn your cheek, as pale as the moon, from the light of the sun * 
For the dawn of your ascendent fortune has broken from the eastern sky 
of hope. 
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Blossom, since the rose of joy has bloomed in the garden * And turn to 
spring, for autumn has disappeared and the equinox is here. 
May your throne, the throne of the king of the world, be eternal * And may 
your ‘Id be blessed with delight and empire. 
This new year, Fate handed you * The throne of India and the keys to the 
treasury of hope. 


We also have to bear in mind that Akbar’s expectations of how he ought to have 
been represented in panegyric poems would have been shaped by the eulogies 
performed at the Mughal court. When we compare such pieces with Najib’s nawruz 
qasida, Najib’s deviation from convention becomes clearer. In the following extract 
from a panegyric by Talib Amuli in praise of Jahangir — itself seemingly a response 
to a poem by Fayzi (d. 1004/1595) in praise of Akbar - the emperor is depicted as 
an emissary of light.** It is not that the sun has illuminated India, but rather that 
the emperor is the source of illumination, ‘the divine ray of light’:*” 
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Good news has come - behold, the orb of majesty * The ornament of the land 
and the adornment of the army. 
Good news has come - behold, the splendour of Solomon's parasol has 
come from the * Portico of grandeur to the hall of audience. 
Good news has come - behold, from the curl of the king’s lock * The 
banner of dawn light, which bears the mark of a prince, has arrived. 
The cavalcade of the king’s good fortune is here, and in its wake * 
The mighty mass of the army, divinely victorious, has arrived. 
First, heaven longed its eye to the threshold * Of his majesty, then held 
its gaze. 


+ + 


ayes) olges Cush a alas Anal AS * (5 99 pag: Abas Oy! pe oahae ISG 
ayes y oles SLs ob AS due) lait yes ly y Cuciir 3) agSli Ud K 
ayer olay Wy 93 BH ai 9) 5 * ub Calas 53 09 jo Cal sh Ud 5 
daw lS 5 Gis paps yi a8 ASilig * 41) Ab ae sl gi ads A AiLALS 5 
sae ll gi pe Gay CHS tle) * gh pp ad ae Glad ae 5) iG 


Last night, I sat bewildered in a doleful corner * When a flash of light 
touched my heart in the dark. 
A voice called to my unsuspecting ear from the seventh heaven, * 
Saying: ‘the king, the commander of the army, is here’ 
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In the darkness of the night, the flood of this beam of good news * Made a 
blanket of light reach the moon from my window. 
Sorrow’s lament grew faint at my joyful cry * So that I could not hear it as 
dawn arrived. 
I said: “What has made benighted India radiant?’ * Fate replied: ‘See, 
the divine ray of light has arrived: 


A comparison between the three panegyrics discussed in this section indicates 
that the poems in praise of Jahangir and Sultan Sulayman expound a shared view 
of the ruler, whereas Najib’s piece to Akbar deliberately reduces the agency of the 
prince. This only becomes clear when we read across the poems, as Najib’s qasida 
seems at first glance to consist of unadulterated eulogy. Ironically, perhaps, Akbar 
was only able to perceive Najib’ slight because he had a thorough grounding in 
the conventions of the corpus. Once again, poetics are sustained by a transregional 
culture, but the political field gives shape to literary community. 


‘The limits of community: Poems ascribed to ‘Salim’ 


Any literary historian who extends the purview of their research beyond materials 
which have been published in modern critical editions becomes aware that our 
entire impression of premodern authors’ identities and their work is predicated on 
the vagaries of manuscript culture. To quote Jean Bollack, ‘it is impossible to build 
an interpretation based on the raw material without going through the history 
of interpretations’** Not only can material aspects of the book, such as wormed 
pages, missing folios and cacography, lead to mistaken attributions of poems to 
the wrong poet, but the record itself is the accretive result of editorial choices 
made by scribes. This is not a problem that pertains exclusively to seventeenth- 
century Arabic and Persian literature by any means, but the issue is exacerbated by 
the fact that only a minority of the collected works of the period have been print 
published, and that those as yet unpublished seventeenth-century diwans/divans 
which do survive are often limited to two or three manuscripts per poet, scattered 
across collections globally. 

The study of Mir Lutf Allah Salim’s poetry presents a prime example of how 
manuscript cultures shape our understanding of authors, because there appear 
to have been two poets who both lived at the end of the seventeenth century, 
who both came from Kashmir, and who were both called Salim (els). The 
second was called Hajji Muhammad Aslam Salim, and he was the father of the 
biographer Muhammad Aslah, who compiled a tazkira of poets of Kashmir.” 
Aslam purportedly came from a family of Brahmins and converted to Islam 
under Awrangzib, who appointed him to serve his son, Prince A‘zamshah.*° After 
Awrangzib’s death, A‘zamshah very briefly became Mughal emperor for about 
three months in 1707, before he was killed at the Battle of Jajau. During this time, 
Aslam acted as one of A‘zamshal’s court poets, as his khan-i saman, and as the 
superintendent of the imperial Mughal purchasing department.*! 
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It is conceivable but unlikely that the two Salims were one and the same man, 
a recent convert who fabricated a Shi‘i pedigree for himself when he visited the 
Safavid domains in his youth, and who later returned to India. Nasrabadi, who 
makes no mention of Hajji Muhammad Aslam, is our only source of information 
about Mir Lutf Allah, and his account forms the basis of subsequent discussions 
of this poet in the tazkiras.*° Hajji Muhammad Aslam’s son, Aslah, makes no 
identifiable mention of Mir Lutf Allah Salim in his own biographical anthology.>° 
Potentially, therefore, we could simply be seeing a single life interpreted in different 
ways by two different biographers, writing decades apart. But it was common 
for a single takhallus to be shared by more than one poet, and on the balance of 
probability they were separate individuals. 

Due to their shared pen name and the fact that they must have been direct 
contemporaries, it is not always immediately clear which manuscripts that are 
catalogued as the divan of ‘Salim’ represent the collected works of which poet. 
While I do not aim to underplay the likelihood of mistaken identities when 
attempting to find and study the poetry of Mir Lutf Allah, I judge the extant 
manuscripts of Salim’s poetry now held in Oxford, Qum and Rampur to all be the 
work of Hajji Muhammad Aslam, primarily because none of the quotations from 
Mir Lutf Allah’s work that are found in Nasrabadi’s tazkira are featured in these 
volumes.™ I therefore cast this as an opportunity to identify where the boundaries 
of community can be thought to lie. If the poetry that is ascribed to ‘Salim’ in the 
record engages with the work of Mir Lutf Allah’s interlocutors in Iran but was 
actually composed by Aslam in India, it provides an occasion to explore how the 
intertextual connections between contemporaries who lived at different ends of 
the Persian zone of circulation differ from the dynamics of response poems shared 
between authors who settled in the same spaces. 

Two ghazals which are found in the Rampur and Qum manuscripts of the 
divan of Hajji Muhammad Aslam help to elucidate this problem. Every line in 
these poems ends in imshab (‘tonight’), a radif which had been popular since the 
twelfth century and remained so in the long seventeenth century.” Among the 
print published poets of the seventeenth century, Bidil;** Jalal Asir;°’ Mir Razi 
Danish;** Nazim Haravi;” Naziri;® Sa’ib;°! Sadiq Samit;” Salik Qazvini;® Saydi;™ 
Shapur;® Shawkat;® Shifa’i” and Ta’ sir® all composed ghazals with this refrain, 
as did ‘Ali Naqi Kamra’i;® “Abd Allah Amani;” the amir Amani;”! Atashi;” Faraj 
Allah Shushtari;” Hadi;” Iahi;” Najat;”° Nawras Damavandi,” Qubad Bayg Gurji 
Kawkabi;* Raqim;” Riza;*° Tahir Vahid*' and Yatim Burujardi,* whose collected 
works all remain in manuscript. 

These poems all bear a loose connection to one another through the use of 
common items of lexis and broad themes, but it is possible to distinguish more 
defined ‘paraphrase networks’ of texts within this group which exist in a closer, 
emulative relationship, based on the use of at least several shared images and a 
dialogue in emotion and argument. Examining the corpus of seventeenth-century 
ghazals ending in imshab becomes an experience of remembering and forgetting 
lines. A newly encountered, apposite turn of phrase effaces and overwrites the old 
ones, and seems to capture the core of the idea which the poets are collectively 
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trying to bring across. The poems take on the quality of palimpsests, with layers of 
imagery developed by earlier members of the chain visible just beneath the surface 
of each text. The poem becomes ‘the point of departure for its aesthetic affect. 
Salim’s ghazals in imshab show the strongest connections to pieces by Saydi, Sa’ ib, 
Shapur and Bidil, and looser links to the poems of Jalal Asir, Atashi, Hadi, Mir Razi 
Danish and Nazim. They clash quite jarringly with the pieces by poets such as Riza 
and Sadiq Samit, which suddenly seem overtly neoclassical when placed side by 
side with them. Salim’s first poem runs as follows:** 
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The meadow is storm-tossed with divine bounty and glory is unveiled tonight * 
The shattered colour of the roses in the moonlight seems graceful tonight. 
For my forceful step electrifies the kernels of the elements * Like the magic 

lantern of my imagination in the onslaught of tonight’s commotion. 
Why such stormy progress? For whom do I wait anxiously? * My tears spit 
from my eyes like frying fat tonight. 
Black-drunk fantasy spawns understanding in my mind * Too intoxicated 
to sleep, my wakefulness is like a moonbeam tonight. 
Every rose petal releases the smell of burning * For playful lightning has 
accompanied me to the meadow tonight. 
In oblivion, my astonished senses augur well * The goblet overflows, the 
minstrel is drunk and the cupbearer is unveiled tonight. 
I speak as one with bewilderment and communicate with silence * I hear 
answering voices from all sides tonight. 
It is the night of parting and you would think me, Salim, burnt by promises 
* [have sat down here until the end of time, to ambush the sun tonight. 


In its very first line, this ghazal signals a relatively strong connection with Sa’ib’s 
piece in the same rhyme and refrain. Where Salim speaks of the meadow being 
‘unveiled; and of the ‘shattering of the colour of the roses in the moonlight; Sa’ib 
writes of the rose being ‘unveiled’ and of the scent of the jasmine flowers being 
burnished in the moonlight.** On one level, then, this is essentially a series of 
transpositions, or even substitutions, where cognate images (‘the rose’ and ‘the 
jasmine; ‘the colour’ and ‘the scent’) are plugged into comparable grammatical 
structures.** However, Salim does not simply change Sa’ ib’s phrasing. In describing 
the ‘shattering’ of the colour of the roses - a reference to the moonlight bleaching 
the colour of their petals - Salim’s |.1 also manages to engage with the first half of 
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Sa’ib’s 1.5, ‘the moonlight has made the daughter of the vine into mother’s milk, 
a metaphor for the moonlight bleaching the colour of red wine in a cup.*” He 
therefore develops emulative and masked connections with Sa’ib at the same time, 
allowing him to dispense with allusion to his predecessor’s poem in a short space. 
Further lines in Salim’s ghazal could be construed as indirect evocations of Sa’ib’s 
imagery. In 1.4, for example, when the poet likens his waking to a moonbeam, we 
might see a distant connection with Sa’ib’s 1.3, ‘sleep burns in my gaze like the 
moth’s wing tonight; the root idea behind both images being an equation between 
insomnia and bright light.** Beyond formal connections such as these, however, 
the two poems lack a more profound connection in what we might call ideology, 
argument and emotion. The idea of burning in expectation, and of being struck with 
sensory impairment, permeates Salim’s ghazal, whereas Sa 'ib’s piece argues that the 
moonlight brightens the wine, the wine illuminates the night and, by extension, 
that intoxication heightens the senses. The two pieces make opposing claims. 

A comparable reading can be made of a ghazal by Raqim that shares the same 
formal features as the pieces by Salim and Sa’ib. This poem also advances its own, 
individual argument:* 
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As you bat your lashes and your eyes censor me, you * Have melted the water 
of swords and the drunkenness of wine tonight. 
A shining cheek cleansed the feast of my merriment * My dusty memories 
became moonbeams tonight. 
Where is the candle to burn in envy of those rosy cheeks? * For the moth’s 
wings are made of waves of rosewater tonight. 
Do not tell of your desires, for the questions that we pose, giddy headed, * 
Leaden those glib lips tonight. 
The cupbearer did not sit to rest until he had shown us the ascetic * A 
rosary in one hand, a wine-cup in the other tonight. 
My heart beat so quickly in trepidation that it carried off my calm * I long 
for a moment's sleep tonight, like an extinguished candle. 
In response to his feigned negligence of me, I ask God that no one except 
Raqim * Should turn their frustration into satisfaction tonight. 


Although it is immediately obvious to the reader that this ghazal is connected to 
the pieces by Salim and Sa’ib through its rhyme and refrain, it becomes harder 
to identify a specific intellectual and emotional dialogue between Raqim and his 
fellow poets when we begin to take the poem apart. It is true that we find images 
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repeated. For example, Raqim’s 1.3 refers to the moth, as does Sa’ib’s 1.3, but the 
use of the motif in both cases is different: Raqim imagines the moth beating wings 
of rosewater, whereas Sa’ib’s 1.3 uses the more conventional trope of the moth 
immolating itself in the flame. Similarly, Raqim’s 1.4, containing a tibag between the 
light- or giddy-headed drunkards (sabukmaghzan) and the heavy or leaden lips of 
the beloved, might be compared with Salim’s 1.7, for the simple reason that both are 
on the broad theme of speech, but beyond this very general connection there does 
not seem to be an act of debate, or of community formation, of the kind that we 
saw in the dialogue between Salik Yazdi and Faraj Allah Shushtari in Chapter 5, and 
between Ilahi, Ashna and Ahsan in Chapter 6. Indeed, Raqim’s poem makes the 
beloved the object of our gaze, whereas in the pieces by Salim and Sa’ib the beloved 
is essentially incidental to the narrative voice’s exploration of its own consciousness. 

A second set of poems with the refrain imshab by Raqim, Sa’ib, and Salim 
broaden and complicate our study of connections between the three poets, 
potentially introducing double the number of allusions, as lines in these ghazals 
could conceivably display intertextual links with the group rhyming in -ab. This 
kind of cross-pollination does in fact occur: in the following poem by Salim, 1.8 
finds a distant echo in 1.5 of the ghazal by Raqim that is given above, as the poets 
evoke a censorious figure (Raqim’s ascetic, Salim’s preacher) who has become 
intoxicated. This image is a trope, but its appearance within the context of these 
pieces which share the same refrain and metre shows how a series of themes and 
variations that were commonly identified as belonging to this formal framework 
are divided up and modified by the poets. Families of images become associated 
with a particular radif. 

Salim cultivates a different atmosphere in this poem than in his earlier piece. 
While the former is an exploration of the narrator's cognition, and is tinged with 
the feeling that his senses have been dimmed, the following ghazal explores the 
psychology of frustrated love. The two pieces might be likened to scenes of a play. 
They are complementary, and although they can be read as independent pieces, 
they might be thought of as linked in narrative terms, as two episodes in a story 
of embittered love, with one describing the separation of the lovers and the other 
elucidating the psychological impact of this separation. Their formal connection 
and their recycling of variant motifs reinforce the sense that they fit together in a 
sequence.” 
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Did I dream that we were together? * My unseeing eyes winced like 
quicksilver tonight. 
Our passage across the meadow afforded us a mirror * Into which you 
would think a glance created beauty tonight. 
May God preserve the eyes of this night from the blow of the dawn * What 
would happen if the heavens were stilled tonight? 
Just as the drunken moth attains its desire from the flame * My eyes bit 
your ruby lips tonight. 
How the corner of his eyes darted, chasing a course * Since hands grabbed 
at the skirts of ignorance tonight. 
My breath burnt my sighs as it sought redress * When the pain of vicious 
jibes fettered my heart tonight. 
Moonbeams of divine bounty gave me wave upon wave of succour, like the 
sea. * A false dawn broke from my every breath tonight. 
How confused the preacher was, overflowing as a full vat, * As the distant 
hum of drunkenness reached his ears tonight. 
Life tastes bitter to me as I wait for you * For tonight it bit my heart like a 
livid, two-headed snake. 
Salim, my head spun in separation from him * For when sleep fled, my eye 
flickered tonight. 


Ragqim’s second ghazal in imshab is also marked by a sense that it represents a 
continuation of his first poem, and it is also stamped with formal allusions to other 
pieces in the broader corpus of seventeenth-century poems in imshab. As in his 
first piece, Raqim keeps the narrative within the setting of the gathering (bazm, 
anjuman). It is as though we have moved further on in the story: the contrast 
between speech and silence is extended here, so that not only the beloved’s feigned 
ignorance of the narrator but also the psychological impact on the narrator of 
the beloved’s temporizing are represented. The memory of the beloved’s blazing 
cheeks, which brightened the narrator's gaze in the previous poem, is now a source 
of agitation, to the extent that the narrator interprets the petals of the flowers in the 
garden as visual analogues for the beloved’s face. This continuity in storytelling is 
matched by allusions to images that are found in the work of other poets. In 1.2 of 
the following piece, for example, we have a reference to the ‘magic lantern of the 
imagination (fanis-i khayal), which is also found in 1.2 of Salim’s first poem given 
earlier. The imagery is linked, but the ideas are not:”! 
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In the rite in which your slave ripped open his shirt tonight * That silver 
chest put the spirit into the body of the moonbeams tonight. 
The magic lantern of my imagination illuminated our Joseph * For the 
candle gives off the scent of his shirt tonight. 
My dreams of easy sleep became sickly sweet in my eyes * My tale is the 
fate of Farhad tonight. 
I have no interpretation for such a fractured dream * For the name of my 
homeland came to my lips in exile tonight. 
What would happen if we were forbidden to speak at your feast? * The 
flutter of your lashes scatters words tonight. 
The only seal that my lips need is civility, if silence takes effect. * My 
beloved will speak only my words tonight. 
The silence of those lips has put my life in danger * My tongue will not 
speak of that mouth tonight. 

I wept in this garden at the memory of those rosy cheeks * The heat of the 
faces of the flowers has filled the meadow with lamps tonight. 
Loathing and blood weep from your fearless eyes * Apart from the candle, 
whose head is clear and bright in our assembly tonight? 

I do not know, Ragqim, what will happen to the lamp of my solitude * For I 
blaze like a moth in longing to burn tonight. 


Figure 5 © The British Library Board: Divan of Raqim, British Library, MS. Or. 3487, f. 
37b. By permission of the British Library. 
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These poems by Salim, Sa’ib and Raqim all display strong intertextual links with 
one another, testifying to the high degree of connectivity in the circulation of 
Persian literary texts between Iran and India in the seventeenth century, which 
meant that poets who did not know one another were often able to access each 
other’s work.” It would be accurate to claim that they are evidence of a literary 
network, in the sense of a sophisticated system for disseminating contemporary 
poetry internationally. Yet despite their formal similarities, Salim, Sa’ib and 
Raqim each use circulating motifs to differing effect in their poems, building a 
separate argument and a contrasting emotional tone. I argue that these types of 
poems, which are comparable only at a formal level, should be distinguished from 
the nuanced debates over ideas that we find in the work of poets who inhabited 
the same spaces, who participated in the same political or social structures, and 
who corresponded with one another. The latter type of intertextual engagement is 
about the formation of a real community of shared interests. 


Conclusion 


Najib’s representation of the experiences of émigré Indians in Iran, the actual 
literary artefacts that émigré writers like Darvish Yusuf Kashmiri produced, 
and poems that respond to a popular refrain, all have much to tell us about the 
globalizing quality of seventeenth-century Persian literary production. Najib’s 
History provides a rare insight into the limits of literary community, showing 
how cosmopolitan tendencies were brought into question by political ideologies. 
Darvish Yusuf’s missive also encourages us to pause and consider ways in which a 
transregional community of writers could be drawn together and forced apart. If 
the points of fracture which it exemplifies are not national, they are nevertheless 
based on collective identities: despite its elision of the author’s perspective with 
that of his addressee, the letter is an apology for a social mistake, and therefore 
its existence is predicated on the author and the addressee not seeing eye to eye. 
Although the malleable and open quality of literary culture is often emphasized in 
scholarship on the Persianate, we need to bear in mind how the use of the same 
images and the same devices in two texts can often mark difference rather than 
promote similitude. We saw this in Najib’s poems in praise of Akbar and Shah 
Sulayman, and in the ghazals of Hajji Muhammad Aslam Salim. Just as Najib uses 
the same images to compare and contrast his patrons, Salim also uses a common 
form and rhetorical fabric to distinguish himself from authors such as Sa’ib and 
Raqim. 


CONCLUSION 


Noi eravam lunghesso mare ancora, 
come gente che pensa a suo cammino, 
che va col cuore e col corpo dimora. 


—Purgatorio II.' 


There is an obvious reason why the works of seventeenth-century poets such as 
al-Sarim al-Hindi, al-Hurr al-‘Amili, Faraj Allah al-Shushtari and Ilahi Hamadani 
have not been read or celebrated for over 300 years: they have been inaccessible. 
One could argue that this process of forgetting had already begun at the close of the 
seventeenth century, as some of the polities in which the poets had worked were 
subsumed into others. Manuscripts of their verse travelled far and wide, dispersing 
across the Arabian Sea through family networks and the book trade, leaving the 
communities in which the poets had established themselves, and preventing scribes 
from collating and re-issuing their texts. There are only two catalogued copies of 
the diwan of al-Sarim al-Hindi in existence, both of which were made by the same 
hand. One of these manuscripts seems to have left Yemen for India very soon after 
the poet’s death, and ended up in the library of the nawab of Rampur. The situation 
became even more fragmented over the following centuries, as colonial regimes 
subsequently removed a significant body of this manuscript material to Europe, 
consigning it to an archive of Orientalist knowledge and effectively stripping it of 
its literariness.? Physical inaccessibility - the relegation of texts to the archive - 
was suddenly coupled with a form of intellectual inaccessibility: this material now 
belonged to history, and was not supposed to have a bearing on literature’s present 
or its future, even as it may yet have done. 

Modern nationalisms and monolingualism have also had their part to play in 
making these texts ‘homeless, to use Mohamad Tavakoli-Targhi’s formulation: early 
modern poets who were active in Arabic on the territory of modern Iran, in Persian 
on the territory of modern Saudi Arabia or in Arabic or Persian on the territory 
of the modern Republic of India do not fit comfortably into conceptualizations 
of national literary heritage.’ Intellectual movements such as eighteenth- and 
nineteenth-century Iran’s Bazgasht-i Adabi (‘Literary Return’) allied what was 
natural with what was (at least theoretically) autochthonous, making medieval 
Persian texts produced on the territory of a Greater Iran the ultimate source 
of literary authority, and rendering the estranged aesthetics of early modern 
literature actively alien. Ideas about good poetry became Romantic, paralleling 
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Wordsworth’s definition of the composition of verse as ‘the spontaneous overflow 
of powerful feelings,* an idea partly predicated on his fusion of the natural with 
the national.’ 

Into which model do these seventeenth-century poets therefore fit? The 
obvious paradigm is that of World Literature, in David Damrosch’s sense of 
literature that circulates beyond national borders. Yet the archetype requires some 
modification if it is to encompass the early modern Arabian Sea. Contemporary 
scholarship has tended to see world literatures as the result of a ‘cultural conflict 
between nations and national literatures to control the rhythms and outcomes of 
... literary time”.® However, the world which I have examined in this book did 
not consist of embattled monolingual states attempting to foist their own idioms 
onto one another, but rather polities which found what Sanjay Subrahmanyam 
calls ‘important and creative intellectual tensions’ in multilingualism.’ We are 
therefore faced with what Emily Apter terms ‘language worlds that bleed out of 
dichotomized generic categories:* Multilingual environments, seen in nineteenth- 
and twentieth-century scholarship on early modern Arabic and Persian literature 
as a marker of instability and decline in the literary ecumene, are not phenomena 
that solely occur in cultures where aesthetic regimes are collapsing - sometimes 
they can be the dominant aesthetic itself.’ 

Within these spaces of creative tension, I argue, seventeenth-century poets 
produced texts which established their globalizing quality by responding to 
the corpus of classical poems and postclassical poems that observed classical 
convention. Engaging with this tradition allowed seventeenth-century poets to 
connect their local communities with a transnational ‘high’ culture in ‘a conscious 
project of monumentalizing’ that extended beyond the regional.’ Consequently, 
from Hyderabad to Mecca and Tabriz, poets active in both Arabic and Persian 
adopted shared approaches to intertextuality which were based on the formation 
of emulative and masked links between new poems and the corpus. And yet, we 
have to introduce a distinction between the adoption of common methods and 
the embrace of a single style. As much as their methods depended on a globally 
accepted technique of reading and responding to the corpus, seventeenth-century 
poets did not ultimately attempt to form ‘a stylistic unity out of the flotsam of 
literary history.’ Instead, they created communities which were often centred in 
a particular geographical location, growing to incorporate writers active in distant 
regions in — to use Homi Bhabha’s phrasing - ‘chiasmatic intersections of time and 
place’? Many such communities existed, and therein lay the undoing of the system. 
The literary genealogies and chains of pupillage in which writers found themselves 
were not universal, but nor were they national. Instead, there was a multiplicity of 
aesthetics understood as ‘historically local and consciously new.'* Subsequently, 
as the political systems which had encouraged the growth of this globalizing 
literature changed, poets reading this body of seventeenth-century work only a 
generation later were confronted with a ‘temporality of estrangement." 

Rabindranath Tagore’s essay on the concept of World Literature, first delivered 
as a lecture in 1907, ends with a call for us to recognize ‘a totality in each particular 
author's work.’ Tagore meant ‘totality’ in the sense of a timeless, universal feeling 
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of humanity, but I would like to suggest a second, linked concept: totality as the 
‘pluralistic poetic text which engages with the corpus as a whole.’ I have shown 
here that the pluralistic poem, with its layers of intertextual references extending 
across time and geographical space, was, throughout the seventeenth century, a 
key mechanism through which people around the littoral of the Arabian Sea built 
links with one another. This material has as much to tell us about the construction 
of early modern societies, their self-representation and memorialization as 
documentary sources, narrative histories, works of intellectual history and material 
objects. However, the only means by which we can perceive the globality of this 
poetry is by reading it closely. And to do that, we must return to the manuscripts. 
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MANUSCRIPT SOURCES 


SIGLA, BIBLIOGRAPHICAL REFERENCES AND DESCRIPTIONS 


The following is a list of the most important manuscripts which are discussed in 
this book and the sigla ascribed to them. 


Al = Album, RP-T-00-3186 (the so-called “Witsen Album’), Rijksmuseum, 
Amsterdam, the Netherlands. A collection of portraits, mostly representing 
seventeenth-century courtiers of the Deccan sultanates and the Mughal Empire, 
which was made in Golkonda in 1686. There is an entire series of other albums 
containing paintings that are based on these or common models, including 
Kupferstichkabinett Dresden, CA 112; Bibliothéque nationale de France, 
Département des Manuscrits, Smith-Lesouéf 233; and British Museum, London, 
United Kingdom, 1974,0617,0.2 (formerly British Library Add. MS. 5254). 


A2 = Correspondence, Add. MS. 6600, British Library, London, United Kingdom. 
Ref: Rieu 1879-1883, 1:398b. Copies of letters composed by Hajji ‘Abd al-‘Ali 
Tabrizi, Nazir al-Mamalik of Golkonda, in the name of ‘Abd Allah Qutbshah, 
Nizam al-Din Ahmad, Hakim al-Mulk (i.e. Nizam al-Din Ahmad Gilani, the royal 
physician), and other courtiers. 


A3 = Tazkira-yi Nasrabadi, MS. 3016, Majlis-i Shura-yi Milli, Tehran, Iran. Refs: 
Dirayati 2010, 2:1097, No. 58411; TN, yik sad u panj. An autograph copy of the 
text made by the copyist Sabz ‘Ali Baba Ahmadi (who is also the copyist of A4) 
at the start of Dhu |-Hijja 1086/February 1676. The colophon is followed by a 
note in Nasrabadi’s hand, dated Muharram 1089/February 1678, stating that he 
authenticated this manuscript, which was made for his friend Murshid Khan. This 
MS does not contain as many entries as Vaziri 2602. See TN, yik sad u panj. 


A4 = Tazkira-yi Nasrabadi, MS. 2602, Vaziri Library, Yazd, Iran. Refs. Dirayati 
2010, 2:1097, No. 58413; TN, navad u du; Nasrabadi 1378s, chihil u panj. An 
autograph copy of the text made by the copyist Sabz ‘Ali Baba Ahmadi (who 
is also the copyist of A3) in 1091/1680. After the colophon there is a note in 
Nasrabadi’s hand, dated Rajab 1091/July 1680, saying that he authenticated this 
manuscript, which was made for Mirza Rafi’. This figure may be Va‘iz Qazvini 
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(TN, 245; cf. Va‘iz Qazvini 1359s, 54, where he is stated to have died in 1088/1677 
or 1090/1679). The MS also bears a seal marking Nasrabadi’s approval of the text. 
The modern editors regard this MS as the final clean copy of the tazkira. 


A5 = Tazkira-yi Nasrabadi, ‘Supplément persan 1505) Bibliothéque nationale de 
France, Paris, France. Ref: Storey 1953, Vol. 1, Pt. 2: 820. This MS is mentioned as 
a possible holograph because a subscription note at the end states: ‘the book was 
completed in the hand of its compiler in 1083’ (tamma al-kitab bi-yad mu ‘allifthi 
al-faqir fi sanat 1083 min al-hijra). This statement is brought into question by the 
presence of the date 1089 in the biography of Mir Lutf Allah Salim in the MS. 
Palaeographical comparison between the hand used in the MS and Nasrabadi’s 
hand in Majlis 3016 and Vaziri 2602 does not support the idea that Supp. Pers. 
1505 is a holograph. 


A6 = Tazkira-yi Nazim Tabrizi, MS. 1115/1, Majlis-i Shura-yi Milli, Tehran, Iran. 
Ref: Dirayati 2010, 2:1097, No. 58406. A copy of Nazim Tabrizi’s anthology of 
Persian poetry, completed in Mecca in 1036/1626-27. Undated. 


A7 = Jung-i Fayyaz, MS. 9707, University of Tehran Central Library, Tehran, Iran. 
Ref: Dirayati 2010, 3:984-987, No. 82079; Danishpazhuh 1358s. A commonplace 
book owned by Mirza Muhammad Fayyaz, the brother of Muhammad Bagir 
Sabzavari (d. 1090/1679). The MS was assembled between 1048/1638-9 and 
1076/1665-6 by Fayyaz during his extensive travels around the Arabian Sea, and 
contains notes in the hands of upwards of thirty-seven poets and scholars of the 
period, including Faraj Allah al-Shushtari and Salik Yazdi. 


A8 = Anis al-Hujjaj, MS. 8917/1, Majlis-i Shura-yi Milli, Tehran, Iran. Ref: Dirayati 
2010, 2:274, No. 36392. A copy of Safi b. Vali Qazvini’s guide for pilgrims. Undated. 


B1 = Kashkul ya Mikhlah, “MS. Mahiyat 129, University of Tehran Central Library, 
Tehran, Iran. Ref: Dirayati 2010, 8:675, No. 227299. A commonplace book of 
extracts, mostly to do with the law, Qur’anic exegesis and medicine. The quoted 
texts do display an obvious connection to Ibn Ma‘sum - they include pieces 
ascribed to Nizam al-Din Ahmad which he may have transmitted to his son - but it 
is unlikely that this is one of Ibn Ma‘sum’s compilations, because the text includes 
the sermon that Ja ‘far al-Bahrani pronounced at the wedding of Ibn Ma‘sum, who 
is introduced in a rubric as ‘our lord and master’ (sayyidna wa-makhdumna). The 
contents of the MS need to be compared with Malik Museum MS 516, and Isfahan, 
Madrasa-yi Sadr-i Bazar MS 96, both of which are also purportedly copies of this 
compendium, before further conclusions can be drawn. 


B2 = Al-Hada’iq al-Nadiyya fi Sharh al-Fawa’id al-Samadiyya, MS. 1911, 
University of Tehran Central Library, Tehran, Iran. Ref: Dirayati 2010, 4:547, 
No. 100209. A holograph in the hand of Ibn Ma‘sum, completed on 13" Jumada 
al-Akhira 1079/18th November 1668. 
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B3 = Fihris Khalq al-Insan, MS. 10136, Majlis-i Shura-yi Milli, Tehran, Iran. 
Ref: Dirayati 2010, 7:1243, No. 209271. A copy of Volume Two of Mahmud b. 
Abi |-Hasan al-Naysaburi’s (d. ca. 1130 CE) Khalq al-Insan, containing a list of 
contents in the hand of Ibn Ma‘sum, and a series of poems that he noted on 
the blank opening pages. He dates his own additions to Sha‘ban 1077/January 
1667 and Safar 1081/July 1670. 


B4 = Anthology, MS. 8974, Majlis-i Shura-yi Milli, Tehran, Iran. Ref: Dirayati 
2010, 2:6, No. 28975. An anthology of short works on grammar etc. copied for Ibn 
Ma‘sum in late 1082/1672 by Sa‘id b. Darwish b. “Ali al-Kujarati (the scribe of B6; 
he also refers to himself as al-Ahmadabadi in this MS). 


B5 = Mawdi ‘al-Rashad fi Sharh al-Irshad, MS. 6370, Mar‘ashi Library, Qum, Iran. 
Ref: Dirayati 2010, 10:375, No. 280021. A copy of Ibn Ma‘sum’s commentary on 
Arabic grammar, made in Muharram 1070/September 1659, about two years after 
the author’s arrival in India. 


B6 = Sulafat al-‘Asr fi Mahasin A ‘yan al-‘Asr, ‘Ragrp Pasa 1120, Stileymaniye 
Library, Istanbul, Turkey. Ref: Ragyp Pasa 1868, 47, cat. no. 1120. An autograph 
manuscript of the text, made by the copyist Sa‘id b. Darwish b. ‘Ali al-Kujarati 
(i.e. Gujarati) and approved by Ibn Ma‘sum. According to the colophon, Ibn 
Ma‘sum completed the composition of the text on Thursday, 7th Rabi‘ al-Thani 
1082/13th August 1671. Al-Kujarati finished this draft on 28th Jumada al-Ula 
1082/1st November 1671. Ibn Ma‘sum’s note states that he approved it in Dhu 
1-Qa‘da 1082/March 1672. This MS appears to have eluded scholars. It is absent 
from Brockelmann, and it has not been used in modern print editions of Sulafat 
al-‘Asr. 


B7 = Sulafat al- ‘Asr fi Mahasin A ‘yan al- ‘Asr, MS. Or. 1427, Cambridge University 
Library, Cambridge, United Kingdom. Ref: Arberry 1952, 35, cat. no. 219 (a). A 
copy of the text completed in the town of Burhanpur on Saturday, 5th Jumada 
al-Thani (sic) 1082/9th October 1671 by Ibn Qasim ‘Ali Muhammad Shafi‘ 
al-Najafi. If the colophon is accurate, this MS predates al-Kujarati’s clean copy (B6) 
by a month. This MS is absent from Brockelmann, and it has not been used in 
modern print editions of Sulafat al- ‘Asr. 


B8 = Mulhagat al-Sulafa, MS. 7037, Majlis-i Shura-yi Milli, Tehran, Iran. Ref: 
Dirayati 2010, 6:171, No. 154020. A copy of the text completed in 1257/1841-42. 
Despite its late date, this MS is significant because it seems to be based on the 
author’s draft, and contains a number of entries appended under the title Mulhagqat 
Sulafat al-‘Asr (Addenda to Sulafat al-‘Asr). These entries are all in the standard 
editions of the text, suggesting that Mulhagqat Sulafat al- ‘Asr, which commentators 
such as al-Jaza’iri considered to be a lost continuation of the anthology, may have 
in fact been incorporated into the final, standard recension of Sulafat al-‘Asr 
(however, see al-Ka ‘bi 2009, 89). 
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B9 = Anwar al-Rabi’ fi Anwa‘ al-Badi‘, “Ragip Pasa 1074, Siileymaniye Library, 
Istanbul, Turkey. Ref: Ragip Pasa 1868, 45, cat. no. 1074. An autograph copy of 
the work, which states that the ‘original’ manuscript on which it is based (nuskhat 
al-asl) was completed by Ibn Ma‘sum in his own hand at noon on Thursday, 
19th Dhu 1-Qa‘da 1093/19th November 1682. The colophon and autograph 
show that B9 was copied by Ahmad b. Muhammad b. ‘Abd al-Sajjad al-Huwayzi 
(from Huwayza in Khuzistan) in 1104/1692-3, and that it was then checked and 
approved by Ibn Ma‘sum over the course of several reading sessions, the last one of 
which occurred in Muharram 1106/August 1694. This MS appears to have eluded 
scholars. It is absent from Brockelmann, and it has not been used in modern print 
editions of Anwar al-Rabi. 


B10 = Anwar al-Rabi ‘fi Anwa‘ al-Badi‘, MS. 1777/2, University of Tehran Central 
Library, Tehran, Iran. Ref: Dirayati 2010, 2:243, No. 35495. A partial draft holograph 
of about a third of Anwar al-Rabi‘, dated 13"* Muharram 1081/2nd June 1670. Ibn 
Ma‘sum refers to his badi ‘iyya here by the title al-Nass al-Jali ‘ala Taqdim ‘Ali (The 
Manifest Text, in ‘Ali’s Presentation). This MS appears to have eluded scholars. It 
is absent from Brockelmann, and it has not been used in modern print editions of 
Anwar al-Rabi. 


B11 = Nafthat al-Masdur, MS. 1777/1, University of Tehran Central Library, 
Tehran, Iran. Ref: Dirayati 2010, 10:754, No. 288666. A draft holograph of the 
opening sections of Ibn Ma‘sum’s anthology on migration and homesickness, 
Nafthat al-Masdur. Acephalous and incomplete. The work was previously thought 
unlocated (Lowry 2009, 179). Absent from Brockelmann. 


B12= Anwar al-Rabi ‘fi Anwa ‘al-Badi , unnumbered MS., Madrasa-yi Mansuriyya, 
Shiraz, Iran. Ref: Dirayati 2010, 2:243, No. 35496; Hafiziyan 1383s, 50. Another 
holograph in the hand of Ibn Ma‘sum. Undated. Absent from Brockelmann. 


B13 = Salwat al-Gharib wa-Uswat al-Arib, unnumbered MS., Madrasa-yi 
Mansuriyya, Shiraz, Iran. Ref: Dirayati 2010, 6:190, No. 154519; Hafiziyan 1383s, 
51. A copy of Salwat al-Gharib made in Dhu |-Qa‘da 1082/March 1672. This MS 
appears to have eluded scholars. It is absent from Brockelmann, and it has not 
been used in modern print editions of the text. 


B14 = Naghmat al-Aghani fi ‘Ishrat al-Ikhwani, MS. 5086, Majlis-i Shura-yi Milli, 
Tehran, Iran. Ref: Dirayati 2010, 10:744, No. 288466. A copy of Ibn Ma‘sum’s 
urjuza on friendship. The colophon states that it was done from a copy of the text 
that was made in Ibn Ma‘sum’s hand in Burhanpur in Dhu 1-Hijja 1104/August 
1693. 


C1 = Al-Madh al-Munaqqah min Fann al-Muwashshah, MS. 2019, University of 
Tehran Central Library, Tehran, Iran. Ref: Dirayati 2010, 9:320, No. 249477 (= 
microfilm of Dirayati 2010, 9:320, No. 249476). These two works are incorrectly 
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labelled in Dirayati’s survey. MS 2019 is a copy of al-Madh al-Munaqqah min 
Fann al-Muwashshah by Ahmad b. Radi al-Din al-Qazani al-Makki, a collection 
of strophic poems in praise of the Sufi scholar of Ahmadabad, Muhyi al-Din “Abd 
al-Qadir b. al-Shaykh al-‘Aydarus (d. 1038/1628). For this work, see Brockelmann 
1938, 2:617. 


C2 = Al- ‘Urf al-Nadi min Shi‘r Ibrahim ibn Salih al-Hindi, ‘MS. Orient A 2330, 
Universitat Erfurt, Thuringia, Germany. Ref: Brockelmann 1902, 399. A copy of 
the diwan of al-Sarim al-Hindi, in the same hand as Rampur, Arabic MS. 5346. 
The preface is by the poet’s son, who may also be the copyist. No colophon. A 
terminus ante quem for the production of the MS is provided by an owner’s note 
dated Muharram 1114/June 1702. 


C3 = Al-‘Urf al-Nadi min Shi'r Ibrahim ibn Salih al-Hindi, ‘Arabic MS. 5346; 
Raza Library, Rampur, India. Ref: Brockelmann 1938, 545. A copy of the diwan of 
al-Sarim al-Hindi, in the same hand as Gotha Orient A 2330. The preface is by the 
poet’s son, who may also be the copyist. No colophon. 


C4 = A commentary on Lamiyyat al-‘Ajam, MS. Or. 3165, British Library, 
London, United Kingdom. Ref: Rieu 1894, 668, cat. no. 1056; Talib 2019, 132. 
This commentary was compiled by Muhammad b. ‘Umar Bahraq al-Hadrami (d. 
939/1533), a Yemeni scholar who made a career under the Muzaffarids of Gujarat. 
The MS is dated 1092/1681. 


C5 = Diwan Jarrah b. Shajir, MS. Or. 408, British Library, London, United 
Kingdom. Ref: Cureton and Rieu 1846-71, 751. The collected works of a sixteenth- 
century Yemeni court poet named Jarrah b. Shajir b. al-Hasan, who composed a 
number of panegyrics in praise of Jamal al-Din al-Mahdi b. Ahmad, amir of Jazan. 
The MS may be of the eighteenth century or the nineteenth century. 


C6 = al-‘Alam al-mufrad min shi‘r al-muthanna Ahmad b. Ahmad, MS. Or. 
3859, British Library, London, United Kingdom. Ref: Rieu 1894, 690, cat. no. 
1096. The collected poetry of Ahmad b. Ahmad al-Anisi, on whom see al-Haymi 
al-Kawkabani 2002, 2:220. 


C7 = Sulafat al-‘asir, MS. 3841, British Library, London, United Kingdom. Ref: 
Rieu 1894, 692, cat. no. 1099. A commentary by Ahmad b. Muhammad al-Haymi 
al-Kawkabani on Husayn b. ‘Abd al-Qadir b. al-Nasir’s gasida in praise of the 
Prophet. This MS is dated 1146/1734. 


C8 = Tib al-Samar fi Awgat al-Sahar, MS. Glaser 85-86, Staatsbibliothek zu Berlin, 
Berlin, Germany. Ref: Ahlwardt 1887-1899, 6:504-505, cat. nos 7425-7426. A 
copy of al-Haymi al-Kawkabani’s anthology Tib al-Samar fi Awgat al-Sahar. 
Volume 1 (Glaser 85) completed in 1160/1749; Volume 2 (Glaser 86) completed 
in 1213/1798. 
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D1 = Diwan al-Hurr al- ‘Amili, MS. 602, Malik Museum, Tehran, Iran. Ref: Dirayati 
2010, 5:126, No. 122395. A holograph copy of the diwan of al-Hurr al-‘Amili. 
Dated in his hand 1098/1686-87. 


D2 = Divan-i Muhri ‘Amili, MS. 3217, University of Tehran Central Library, 
Tehran, Iran. Ref: Dirayati 2010, 5:402, No. 129482. A copy of the (largely) Persian 
divan of Muhri, copied in Sha‘ban 1115/January 1704 by Asad b. Hasan Bayg 
Turbati (or Tabrizi). 


D3 = Sarapa, MS. Elliott 252, ff. 140b-144b, Bodleian Library, University of Oxford, 
Oxford, United Kingdom. Ref: Sachau and Ethé 1889, col. 712, cat. no. 1168. An 
undated copy of Muhri ‘Amili’s masnavi poem describing the human figure. 


D4 = Poetry by al-Shahid al-Thani, MS. 4717, ff. 57a-59a, Majlis-i Shura-yi Milli, 
Tehran, Iran. Ref: Dirayati 2010, 5:234, No. 125110. Copied by Muhammad b. Rida 
al-Hurr, Dhu 1-Qa‘da 1096/September 1685. 


D5 = Urjuza fi al-Ma ‘ani wa-l-Bayan, MS. 879, pp. 148-150, Majlis-i Shura-yi 
Milli, Tehran, Iran. Ref: Dirayati 2010, 9:829, No. 261693. 11th/17th century. 


El = Divan-i Faraj Allah Shushtari, “H.L. 597; Khuda Bakhsh Oriental Public 
Library, Patna, India. Ref: “Abd al-Muqtadir 1912, cat. no. 288. A hastily written 
copy of the ghazals of Faraj Allah Shushtari, with several lacunae. This MS must 
have been copied before 1167/1754, the date mentioned in a note on the fly-leaf. 


E2 = Divan-i Faraj Allah Shushtari, ‘Stowe, Or. 15; British Library, London, United 
Kingdom. Ref: Rieu 1895, 207, No. 327. A copy of ghazals and ruba ‘iyyat of Faraj 
Allah Shushtari. No colophon. Made before 1122/1710-11, the date of an owner’s 
note on the fly-leaf. 


E3 = Divan-i Salik Yazdi, MS. 3287, University of Tehran Central Library, Tehran, 
Iran. Ref: Dirayati 2010), 5:179, No. 123586. The qasa ‘id, saginama, masnavi of 
Khusraw u Shirin, and ghazals of Salik. Undated. A palaeographical comparison 
between the hand in which this MS is copied and the holograph hand of Salik in 
the Jung of Fayyaz may suggest that this MS was made by the poet himself. 


E4 = Kulliyat-i Salik Yazdi, ‘MS. Dawawin 404° Oriental Manuscripts Library and 
Research Institute, Hyderabad, India. Ref: Asafiyya 1914, 724, cat. no. 404. The 
occasional poems, ghazals and ruba ‘iyyat of Salik. Undated. 


E5 = A commonplace book owned and inscribed by Nizam al-Din Ahmad b. 
Taj al-Din “Ali al-Ghaffari, physician to Sultan “Abd Allah the Qutbshah, MS. 
9466, Majlis-i Shura-yi Milli, Tehran, Iran. Ref: Dirayati 2010, 9:892, cat. no. 
263015 (N.B. the constituent texts of this commonplace are catalogued separately 
throughout DENA). 
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E6 = Khusraw u Shirin-i Amin, MS. 1120, Majlis-i Shura-yi Milli, Tehran, Iran. 
Ref: Dirayati 2010, 4:871, No. 108927. A copy of Ruh al-Amin’s Khusraw u Shirin. 
Undated, but ostensibly of the seventeenth century. 


E7 = Divan-i Salik Yazdi, MS. Or. 9752, ff. 245b-289a, British Library, London, 
United Kingdom. Ref: Meredith-Owens 1968, 58. A late-eighteenth or nineteenth- 
century collection of occasional and lyric poems, identified as the work of Salik 
Yazdi on the fly-leaf; comparison with E3 and E4 confirms that at least some of the 
poems given in this MS are indeed by Salik Yazdi. However, the ghazals from zal 
to kaf are missing, and only a few occasional poems are given. For these reasons, 
the MS. has not been used as a textual witness in this study. 


E8 = Farhad u Shirin, MS. Or. 342, British Library, London, United Kingdom. Ref: 
Rieu 1879-1883, II: 673b. A copy of Mir ‘Aqil Kawsari’s recension of the story of 
Farhad and Shirin. The MS is dated 1250/1834. On Kawsari, see TN, 394. 


E9 = Divan-i Mashriqi, Add. MS. 7800, British Library, London, United Kingdom. 
Ref: Rieu 1879-1883, II: 683a. The collected poetry of Mirza Malik Mashrigqi, who 
served Hasan Khan in Harat. On the poet, see TN, 351. The MS appears to date to 
the seventeenth century. 


E10 = The works of Karim, MS. Or. 305, British Library, London, United 
Kingdom. Ref: Rieu 1879-1883, II: 683b. The ruba ‘iyyat and ethical poems of Mir 
Kazim Husayni of Najaf, known as Karim, who found employment at the court 
of Golkonda in the reign of Sultan ‘Abd Allah. The poet is not well known, and 
copies of his works appear to be very rare. For a letter addressed to him by Mir 
Jumla Muhammad Sa‘id Ardistani, see A2, f. 82a. 


E11 = Divan-i Amani, MS. LO. Islamic 2694, British Library, London, United 
Kingdom. Ref: Ethé and Edwards 1903-, 1: col. 857, cat. no. 1571. The collected 
poems of Mulla ‘Abd Allah Amani, on whom see TN, 439. Having grown up in 
Kirman, Amani emigrated to Hyderabad, where he found employment at the 
court of the Qutbshah ‘Abd Allah, before returning to Isfahan. Manuscripts of his 
work are rare. This MS was copied at Hyderabad in 1070/1659-60; it is probably 
a holograph. 


Fl = Masnavis of Zafar Khan Ahsan, Royal Asiatic Society Persian MS. 310, 
University of Cambridge Library, Cambridge, United Kingdom. No catalogue. 
Ref: <https://www.fihrist.org.uk/catalog/manuscript_2870>; see also Sharma 
2017, 144. A holograph copy of the masnavis Jilva-yi Naz and Maykhana-yi Raz, 
completed by Ahsan in Lahore on 26th Dhu 1-Hijja 1073/1st August 1663. 


F2 = Divan-i Ashna, MS. 7761, University of Tehran Central Library, Tehran, Iran. 
Ref: Dirayati 2010, 5:300, No. 126875. Undated. Qasa ‘id, ghazals, masnavis and 
ruba ‘iyyat. 
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F3 = Divan-i Ashna, Persian MS. 3523, Raza Library, Rampur, India. Ref: Siddiqi 
1997, 310. Undated. Ghazals, fardiyyat, ruba ‘iyyat, incomplete ghazals, tarji band 
poems, masnavis, matla ‘iyyat, and qasa ‘id. 


F4 = Divan-i Ilahi, Persian MS. 3487, Raza Library, Rampur, India. Ref: Siddiqi 
1997, 301. An undated but early MS containing qasa ‘id, ghazals, ruba ‘iyyat, 
mugatta ‘at, and masnavis, mostly in alphabetical order. 


F5 = Divan-i Ilahi, Add. MS. 25330, British Library, London, United Kingdom. 
Ref: Rieu 1879-1883, 2:687b. Dated 1042/1632, and hence within the life of the 
poet. Containing qasa ‘id, tarkib- and tarji'-band poems, mugqatta ‘at, masnavis, 
ghazals and ruba ‘iyyat. 


F6 = Khizana-yi Ganj-i Ilahi, MS. Sprenger 323, Staatsbibliothek zu Berlin, Berlin, 
Germany. Ref: Pertsch 1888, 609, cat. no. 646; Sprenger 1853, 66-87. The autograph 
draft of Ilahi’s tazkira. 


F7 = Divan-i Asad, MS. Or. 5437, British Library, London, United Kingdom. Ref: 
Meredith-Owens 1968, 50. A partial copy of the collected poems of Asad, a poet 
who praised the Mughal emperor Jahangir and Mahabat Khan. The MS may date 
to the eighteenth century. 


F8 = Masnavis of Hakim Rukna Kashi, MS. Or. 475, British Library, London, 
United Kingdom. Ref: Rieu 1879-1883, II: 688b. A copy of three narrative poems by 
Hakim Rukna Kashi (d. 1066/1655-6), including his saqinama. The MS probably 
dates to the seventeenth century. On the poet, see TN, 312. 


F9 = The prose compositions of Tughra Mashhadi, Add MS. 16852, British 
Library, London, United Kingdom. Ref: Rieu 1879-83, H: 742a-744b. Numerous 
prose compositions by Mulla Tughra, who made his career as a secretary under the 
Mughals and the Qutbshahs. The MS is dated 1141-7/1729-35. On Mulla Tughra, 
see TN, 482. 


F10 = Divan-i Nizam Dast-i Ghayb, MS. Or. 2998, British Library, London, United 
Kingdom. Ref: Rieu 1895, 202, cat. no. 319. The collected poetry of Mirza Nizam 
(d. 1029/1620), one of the sayyids of Dast-i Ghayb, Shiraz. On the poet, see TN, 
383. The MS appears to date from the seventeenth century. 


Fll = Kulliyat-i Binish, ‘MS. Egerton 705, British Library, London, United 
Kingdom. Ref: Rieu 1879-1883, I: 695a. The collected works of Binish (d. 
ca. 1100/1688-89), who settled in Kashmir and praised the Mughal emperor 
Awrangzib and Muhammad Qasim Kashani, the local comptroller. According 
to the tazkira Hamisha Bahar, Binish was from Iran. See Rashidi 1967-, 1:142. 
This would help to explain the number of poems which he composed describing 
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Kashan, Mazandaran and Isfahan. The MS appears to date from the eighteenth 
century. 


F12 = Divan-i Fawji, MS. Or. 302, British Library, London, United Kingdom. 
Ref: Rieu 1879-1883, II: 690a. The collected poetry of Mir Muqima Fawji, on 
whom see TN, 449. Fawji was closely associated with Mirza Jan Bayg, a military 
commander stationed in Orissa. He travelled between Iran, India and Mecca, and 
met Nasrabadi. This MS appears to date to the late seventeenth century. 


F13 = Divan-i Ashna, MS. 1.0. Islamic 1982, British Library, London, United 
Kingdom. Ref: Ethé and Edwards 1903-, 1: col. 866, cat. no. 1584. An early copy of 
the collected poetry of Ashna, dated 1060/1650 (within the life of the poet). 


G1 = A Letter from Darvish Yusuf Kahsmiri to a Merchant, MS. 892, University 
of Isfahan Central Library, Isfahan, Iran. Ref: Dirayati 2010, 10: 494, No. 282929 
(with the classmark 124). 


G2 = Divan-i Salim, Persian MS. 3637, Raza Library, Rampur, India. Ref: Siddiqi 
1997, 329. Copied Shawwal 1133/August 1721, on the order of Mirza Muhammad 
Aslah, most probably the poet’s son. Ghazals of Muhammad Aslam Salim. 


G3 = Divan-i Salim, MS. 5768, Ma‘sumiyya Library, Qum, Iran. Ref: Dirayati 
2010, 5:179, No. 123592. Undated. Kulliyat of Muhammad Aslam Salim, including 
eulogies of the Mughal emperor Muhammad Shah A ‘zam (r. March-June 1707). 


G4 = Masnavis of Salim, MS. Elliott 258, ff. 271b-294b; 303b-307, Bodleian 
Library, Oxford, United Kingdom. Ref: Sachau and Ethé 1889, cols 711-12, cat. nos 
1166-1167. The masnavis Ganj-i Ma ‘ani and Ta ‘rif-i Shah A ‘zam by Muhammad 
Aslam Salim. Ganj-i Ma ‘ani was copied in 1097/1685-6. 


G5 = Muntakhab al-Ash ‘ar, MS. Elliott 247, ff. 1-197, Bodleian Library, Oxford, 
United Kingdom. Ref: Sachau and Ethé 1889, cols 239-255. A biographical 
anthology of Persian poetry composed by Mubtala Mashhadi in 1161/1748. 


G6 = Makhzan al-Ghara’ib, MS. Elliott 395, Bodleian Library, Oxford, United 
Kingdom. Ref: Sachau and Ethé 1889, cols 316-396. “The largest biographical 
dictionary of Persian poets which was ever written, compiled in 1218/1803-4 by 
Ahmad ‘Ali Khan Hashimi of Sandila. This MS was made in 1224/1809. 


G7 = Divan-i Ragim, MS. Adabiyat 85-DA, University of Tehran Central Library, 
Tehran, Iran. Ref: Dirayati 2010, 5:165, No. 123240. Undated, but apparently of the 
seventeenth century. 


G8 = Divan-i Ragim, MS. Or. 3487, British Library, London, United Kingdom. Ref: 
Rieu 1895, 209, cat. no. 332. An undated but early copy of the divan, consisting of 
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lyric pieces only, with the preface by Muhammad Sadiq Mashhadi, who seems to 
have been one of Raqim’s dependents. 


G9 = Divan-i Nawras, MS. Or. 3644, British Library, London, United Kingdom. 
Ref: Rieu 1895, 210, cat. no. 333. The collected works of Nawras Damavandi, on 
whom see TN, 581. The poet found employment in Isfahan with the help of Sa’ib. 
The MS would appear to be a holograph. 


G10 = Divan-i Amani, MS. Or. 2872, British Library, London, United Kingdom. 
Ref: Rieu 1895, 199, cat. no. 312. The collected works of Amani, a bilingual 
(Persian-Turkic) poet who died around 1016/1607-08. The MS appears to date 
from the seventeenth century. 


G11 = Divan-i Mirak, MS. Or. 4912, British Library, London, United Kingdom. 
Ref: Rieu 1895, 204, cat. no. 322. The collected works of Mirak Naqgqash, a poet of 
the time of Shah ‘Abbas II. The MS is dated 1054/1644. 


G12 = Divan-i ‘Ali Naqi Kamra’i, MS. Or. 3505, British Library, London, United 
Kingdom. Ref: Rieu 1895, 203, cat. no. 320. The collected works of ‘Ali Naqi 
Kamra’i, on whom see TN, 337. The MS. appears to date to the seventeenth century. 


G13 = Divan-i Riza, MS. 1.0. Islamic 1568, British Library, London, United 
Kingdom. Ref: Ethé and Edwards 1903-, 1: col. 840, cat. no. 1538. The collected 
works of a poet named Riza, most likely to be Mirza Muhammad Riza, vizir of 
Azarbayjan, on whom see TN, 103. Undated. 


G14 = Divan-i Atashi, MS. 1.0. Islamic 1685, British Library, London, United 
Kingdom. Ref: Ethé and Edwards 1903-, 1: col. 838, cat. no. 1536. The collected 
works of Muhammad Hakim Amin, with the pen name Atashi, who was a court 
poet to Muhammad ‘Adilshah in Bijapur in the third decade of the seventeenth 
century. The MS, part of which was completed in 1034/1624, appears to be an 
autograph. 


G15 = Divan-i Hadi, MS. 1.0. Islamic 1889, British Library, London, United 
Kingdom. Ref: Ethé and Edwards 1903-, 1: col. 864, cat. no. 1581. The collected 
works of a seventeenth-century poet named Hadi, who may be the son of Mirza 
Rafi‘ Shahristani, the sadr (see TN, 139). 


G16 = Divan-i Tahir Vahid, MS. 1.0. Islamic 41, British Library, London, United 
Kingdom. Ref: Ethé and Edwards 1903-, 1: col. 900, cat. no. 1653. “The largest 
collection extant’ of the poems of Mirza Muhammad Tahir Vahid (on whom, see 
TN, 22), patron to Najib Kashani, and friend to Sa’ ib. Undated. 


G17 = Divan-i Yatim Burujardi, MS. 3635, University of Tehran Central Library, 
Tehran, Iran. Ref: Dirayati 2010, 5:455, cat. no. 130793. The collected poems of 
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Yatim Burujardi (on whom, see TN, 563). The MS. lacks a colophon, but most 
probably dates from the seventeenth century. 


G18 = Kulliyat-i Qubad Bayg Gurji Kawkabi, MS. 6054, University of Tehran 
Central Library, Tehran, Iran. Ref: Dirayati 2010, 8:747. The collected works of 
Qubad Bayg Gurji Kawkabi (on whom, see TN, 444). The MS. was purportedly 
copied in 1054/1644. 


G19 = Divan-i Mir Najat, MS. Elliott 89, Bodleian Library, Oxford, United 
Kingdom. Ref: Sachau and Ethé 1889, col. 710, cat. no. 1162. The collected poetry 
of Nasrabadi’s friend Mir ‘Abd al-‘ Al Najat (on whom, see TN, 483). This MS. was 
copied in 1185/1771. 
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love 19, 43, 57, 58, 61, 63, 66-71, 77, 
83-7, 104, 106, 109, 110, 112-14, 
116, 118-19, 124, 130-41, 149, 155, 
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al-Maqaqari (d. 1041/1632) 30, 79. 
See also Nafh al-Tib min Ghusn 
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Mu ‘in al-Din Muhammad (vizir of 
Fars) 126 

Mukhlis Khan (Mughal bakhshi 
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166-71. See also Qasida 
patronage 3, 5-7, 13, 20, 22, 26, 27, 34, 
36, 39-42, 44, 45, 48, 49, 56, 58, 59, 
62-4, 72, 73, 76-8, 82, 83, 92-4, 96, 
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Hajj 

piracy 91-2, 98 

place 5, 27, 53, 57, 60-1, 66, 80, 82, 103, 
121, 122, 125, 133, 141, 144, 146, 
149, 151, 152, 180. See also space; 
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130 n.63, 130 n.65, 130 n.66, 
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1119/1707) 

Sadr al-Din Muhammad Dashtaki (d. 
903/1498) 6,8 

al-Safadi (d. 764/1363) 55, 80 

Safavids 6-7, 10-12, 16, 19, 24-5, 27-8, 
31-5, 37-8, 79, 103, 106-7, 117, 
124, 126, 129, 130, 142-3, 146, 
161-5, 168, 172 
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Salik Qazvini (d. 1084/1673-4) 45, 144, 
172 
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Sayyid ‘Ali Khan. See Ibn Ma‘sum 
al-Madani (d. 1119/1707) 

Sayyid Muzaffar (Qutbshahi 
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Tazkira-yi Nasrabadi 
and anthological practice 12,172 
autograph manuscript 10 
and biography 123, 126, 164 
andcommunity 13 
comparisons with Sulafat al-Asr 13 
context of composition 10 
data on the commercial value of 
poetry 40-6 
format of biographical entries 26 
and multilingualism 48 
and networks 27, 31-2, 39, 47, 48, 
143 


Index 


organisation and structure 10, 12, 
26-9, 32 
and Persian poetryin India 33-4 
and Persian poetryinIran 32, 36 
and Persian poetry in the Arabian 
Peninsula 35 
Telugu 4, 6,59 
al-Tha ‘alibi (d. 429/1038) 9, 85. See also 
Yatimat al-Dahr fi Mahasin Ahl 
al-‘Asr 
Thornber, Karen 4 
tibag (antithesis) 77, 98, 111-13, 115, 
141,175 
Tib al-Samar fi Awgat al-Sahar 82, 84, 
105 
Tihama 83 
time 10, 17,59, 75, 101-2, 127, 129, 160, 
173, 180-1 
topography 144, 146, 149. See also 
place 
Toqay-Timurid Khanate 35, 41, 130, 
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